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Abstract 
 
This thesis seeks to make a constructive proposal about the place and nature of friendship, as not 
only relevant, but also crucial to contemporary communities of faith. Friendship has become 
isolated from theological reflection and community life. The church has not responded adequately 
to contemporary concerns regarding relationality. There has in recent decades been a modest 
renewal of scholarly attention by theologians, as well as other scholars, to the academically 
neglected relationship of friendship. Yet a comprehensive theology of friendship has not yet been 
developed. Employing a mutually critical correlation approach, this dissertation makes a significant 
contribution towards filling this gap.  
The methodology involves four steps, reflected within the four sections of this research: 
descriptive, normative, systematic, and strategic. Previous traditions and texts (classical, biblical, 
and subsequent Christian writings) are brought into dialogue with contemporary contexts and 
concerns through an interdisciplinary study.  
Drawing on doctrines of God and creation that emphasize mutuality within community, as 
well as the writings of philosophers and other scholars, I recognize friendship as integral to being 
human, to the human vocation, and to life within the broader community. Drawing on themes from 
Christology, pneumatology, and ecclesiology, I highlight the openness and inclusiveness of the 
friendship that is to characterize imago Dei.  
I identify friendship as a school of love contributing to the formation of imago Dei, and 
argue that Spirit-shaped friendships and friendship-shaped communities have potential to shape us 
in the way of God. To this end, I recognize hospitality, freedom, and wisdom as dimensions of 
Spirit-shaped friendships, and compassion and justice as characterizing friendship-shaped 
communities.  
The ideal of friendship that emerges through this research is one of holistic private-public 
friendships, overflowing into civic friendship and reform. Friends, families, pastors, and 
communities of faith are encouraged to foster a pervasive and transformative culture of friendship, 
and to celebrate and nurture those forms of friendship that are integral to life within communities. 
While my focus is on shaping the imagination and practices of Christian communities of faith, such 
shaping is ultimately on behalf of all, and many insights will be relevant to wider communities.  
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Introduction    
 
This research investigates questions of friendship from the perspective of practical theology, with 
specific consideration given to the social and theological imagination. I explore the place of 
friendship, including friendship’s relevance to what it means to be human, to what it means to live 
in community with others, and to relationship with God. I consider characteristics and practices of 
friendship congruent with the human vocation to image God.  
Throughout this research I engage many diverse voices as I seek to develop a rich and thick 
theological understanding of friendship. At times breadth is privileged over depth. This breadth is 
not inappropriate, given that the social imagination is formed and informed by diverse voices and 
sources. In fact, a more thorough practical theology of friendship would include even greater 
diversity. Nevertheless, given that this research is constrained by a word limit, I primarily locate 
my research within western sources, traditions, disciplines, and epistemologies. These are relevant 
to the social imagination of many of my presumed readers. Yet I acknowledge at the outset the 
potential to further draw on non-western discussions regarding the theme of friendship. I know that 
we have much to learn from first nations, for example, regarding relationality, friendship, and the 
honoring of friendship treaties. We also have much to learn from the East and South.  
Within this introductory chapter I outline the context for this research by providing an 
overview of practical theology, discussing understandings of the word practice, identifying the 
importance of the social and theological imagination, and outlining the methodology and structure 
of this research. This is preceded by an exploration of definitions of friendship. But firstly, why 
would I want to study friendship? Why develop a practical theology of friendship? It is to such 
questions that I now turn. 
 
I.  Why  Friendship?    
My interest in the formal study of friendship began with an interest in the relationships of spiritual 
friendship and direction, with their focus on attentiveness to God, self, and other. It soon developed 
to a broader consideration of friendship, however, including the notion of civic friendship, and the 
potential for fostering a pervasive culture of friendship.  
Early in my research, some discouraged me from researching friendship, describing it as an 
ambivalent, hard to define, relationship. Yet I continue to be deeply fascinated by various forms of 
friendship, and intrigued with the potential for a practical theology of friendship to shape our social 
and theological imagination in positive and constructive ways. I have come to recognize friendship 
as an important formative relationship that, along with being a source of joy and delight, nurtures 
skills for living in community with others, and provides an analogy for citizenship. As a parent, 
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teacher, and lay pastor, I consider it an important relationship for parents, teachers, and pastors to 
not only pay attention to, but also cultivate. 
Yet contemporary Western culture is largely indifferent to the formative potential of 
friendship. Friendship has been devalued, sidelined, trivialized, sentimentalized, and sometimes 
eroticized, within contemporary Western culture. Currently, friendships tend to be seen as 
recreational relationships.  
In classical times, however, friendship was considered a school of virtue. Friendship held an 
important place in society; it was regarded as integral to living the best life possible. Friendly civic 
relations were recognized as integral to the good and just society. Friendship was so central to 
moral philosophy that Aristotle devoted two books of his Nicomachean Ethics to this topic. 
Despite the lack of a rich vocabulary for friendship, friendship was also an important 
concern within the ancient Hebrew texts. The language of reciprocity within the writings of 
prophets and reformers, including the condemnation of distorted reciprocity, indicates concern for 
what has elsewhere been described as civic friendship.1  
The birth of Christianity stimulated new ways of thinking about ideals of friendship, 
drawing on both classical and Hebrew traditions. Friendship was celebrated at “a great variety of 
tables” in the Jesus movement, leading to the accusation by outsiders that Jesus was a friend of 
disreputable groups.2 Jesus calling his followers friends provoked new insights into the potential of 
friendship.  
Subsequently, a body of writing developed interpreting Christian love as the love of 
friendship. A flowering of such literature took place, within Western Europe, between the ninth and 
the twelfth centuries. Friendship lost its prominence within spiritual writings after about 1180.3 Yet 
prior to doing so, it is possible that the twelfth century synthesis of classical and theological 
insights contributed towards the monastery becoming a “garden of friends” whose existence both 
provoked and transformed the world within which these communities formed an integral part.4  
This was followed by a flight from friendship and its celebration within various contexts, 
theological and otherwise. Personal friendship became isolated from theological reflection as well 
as from community life. While in recent years there has been a modest renewal of scholarly 
attention to this relationship among theologians, as well as other scholars, friendship has received 
                                               
1 For a description of various forms of reciprocity within these texts, see William Domeris, Touching the Heart of God: 
The Social Construction of Poverty among Biblical Peasants, (New York: T&T Clark, 2007), 89–91. See also Anne-
Marie Ellithorpe, "Reciprocity within Community: Ancient and Contemporary Challenges to and Opportunities for 
Civic Friendship," (2018). 
2 Elisabeth Moltmann-Wendel, Rediscovering Friendship: Awakening to the Power and Promise of Women's 
Friendships, trans. John Bowden, (Minneapolis: Fortress, 2001), 34. 
3 See Brian Patrick McGuire, Friendship and Community: The Monastic Experience, 350-1250, 2nd ed., (Ithaca: 
Cornell University Press, 2010), 339. 
4 McGuire, 427. 
 3 
significantly less attention than many other relationships in scholarly literature. The Christian voice 
has been relatively weak; the church has not responded adequately to contemporary cultural 
concerns regarding relationality.  
Yet while for some time the topic of friendship dropped out of sight, there are indications of 
a renewal of interest in this topic amongst anthropologists, political scientists, sociologists, 
philosophers, and theologians. In response to “the anonymity of late-modern civic life” various 
scholars have revisited and sought to recover the classical concept of “friends as fellow-citizens,” 
and of “fellow-citizens as friends.”5 
Within theology, new insights into friendship have emerged through the experience of 
solidarity in liberation struggles, through a variety of feminist theological writings, and through 
Trinitarian theologians, Catholic and Orthodox. Yet a comprehensive theology of friendship has 
not been developed.  
Building on this interest, and with a strong conviction of the significance and potential of 
this theme, I propose the development of a practical theology of friendship, drawing on classical, 
biblical, patristic, medieval, and contemporary sources. Within this practical theology I seek to 
identify practices and understandings that contribute to authentic friendship within contemporary 
communities. 
Before continuing on to explore definitions of friendship, I pause to acknowledge that, as 
with all scholars, I bring blind spots to my research. This includes ecclesial blind spots. While 
being ecumenical in outlook, and having experienced church life within a variety of countries and 
denominations, my experience is predominantly within Protestantism. Cultural blind spots are also 
acknowledged. I come to this research having experienced the joys and challenges of friendships in 
a variety of contexts (Canada, Singapore, the United States, as well as my home country of New 
Zealand). I have experienced cross-cultural friendships within contexts where I am a visible 
minority, and an invisible minority, as well as within contexts where I am part of the majority 
culture. Yet despite these diverse experiences, I have not been part of a people group that has been 
radically discriminated against, enslaved, or colonized. While I have experienced some forms of 
discrimination, I have not experienced friendship that has endangered my life, nor been deprived of 
friendship (personal or civic) on the basis of my skin color or ethnic background. 
I am convinced that any proposed practical theology of friendship must ultimately grapple 
with the healing of diseased social imaginations, which perpetuate racism, colonialism, sexism, and 
the like. Yet tackling these issues in any depth is beyond the scope of this research.  
                                               
5 Guido de Graaff, Politics in Friendship: A Theological Account, (London: T&T Clark, 2014), 4.  
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Within my home country of Aotearoa (NZ), as a descendent of immigrants, I have been 
privileged to learn from the hospitality and spirituality of Māori and Polynesian friends. Yet I have 
also became aware of the harsh impact of the colonial legacy, including the dishonoring of the 
Treaty of Waitangi, and the impact this had on friendship possibilities. 
 I currently live on the colonized continent known as Turtle Island (to North American First 
Nations), where a desire for reconciliation and the honoring of friendship treaties is deeply desired 
by some of the indigenous people I have been privileged to listen to. While I rejoice at the 
opportunities I have had to learn from them, as well as from those whose ancestors were once 
enslaved, I know that very real discrimination continues. Such discrimination is indicative of the 
need for civic friendship to be more fully understood, embraced, nurtured, and practiced.  
I am aware that any proposed practical theology of friendship must reckon with the social 
imagination(s) operative in such contexts, that perpetuate fear of and discrimination against the 
other, and that hinder the cultivation of personal and civic friendship within communities of 
practice. Given the constraints of this research, my focus is primarily on developing a 
transformative ideal. Yet I acknowledge there are very real challenges in living out ideals, in 
personal and in public contexts. For now, however, I turn to acknowledge variations in definitions 
of friendship. 
  
II.  What  is  Friendship?  
Friendship is used to describe a wide range of informal relationships, varying in levels of 
commitment and emotional attachment. The meanings attributed to friendship have varied within 
different historical and cultural contexts, making it notoriously difficult to pin down. Nevertheless, 
friendships are consistently identified as chosen or voluntary relationships.  
Our present use of the word friendship within the Western world is challenged by a myriad 
of experiences and uses. Our lives and our friendships tend to be segmented and 
compartmentalized: we may have church friends, leisure friends and business friends. Some or all 
of these friends may also be on-line friends. We can boast of how many friends we have on a social 
networking site, yet have minimal contact with most of these people. Moreover, certain 
characteristics of friendship may vary through life stages. Childhood, teenage years, college, work, 
singleness, marriage, parenting, and retirement all provide varied opportunities for and challenges 
to friendship. 
A variety of definitions of friendship have been proposed over the centuries. Within 
antiquity, the Greek word philia (typically translated as friendship) included a range of 
relationships characterized by reciprocity in both willing and doing good for the other. Aristotle 
described philein as being characterized by reciprocity in wishing for another “what you believe to 
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be good things, not for your own sake but for [the friend], and being inclined, so far as you can, to 
bring these things about” (Rhet 1380b36–1381a2). Such relationships could include family and 
business associates (NE 1156a7).  
Subsequently, within the early Middle Ages, Isidore of Seville identified a friend (amicus) 
as a guardian of the spirit / soul (animi custos).6 Commenting on this more open-ended definition 
(attributed to Gregory the Great, 540–604 CE), Brian McGuire identifies a sense of responsibility 
for another’s well-being, and knowledge of this person’s inner life, as elements implied by a custos 
animas relationship.7 This sense of guardianship may or may not be reciprocal. Equality and 
mutuality are not essential, nor are they ruled out. Aelred of Rievaulx also focused on guardianship, 
alongside an emphasis on the ability to maintain confidences, exhibit patience and share all things. 
“A friend is called the guardian of love, or… the guardian of the soul itself” (Spir amic 1.20). 
More recently, sociologists Liz Spencer and Ray Pahl have identified and described a 
variety of types of friendship, ranging from simple friendship, including associates and fun friends, 
to complex friendships, including helpmates, comforters, confidants, and soulmates.8 Elsewhere, 
friendship is identified as having a place within a continuum of interpersonal relationships, from 
intimacy to enmity, with friendship, friendliness, indifference, and unfriendliness in-between.9   
According to Charlie Brown, an icon of contemporary popular culture from the Peanuts 
comic strip created by Charles M. Schulz, a friend is someone who loves you despite your faults. A 
similar sentiment is expressed in the title of a mid-twentieth-century book for children: A Friend is 
Someone Who Likes You.10  
These definitions focus predominantly on personal relationships. Yet friendship has also 
been recognized as relevant to how we live together in community, and as providing a model for 
civic relationships. This is evident in writings of contemporary political philosophers, as well as 
those of antiquity.  
For Aristotle, civic or political friendship (politike philia) is the concern of fellow citizens 
for one another’s “good character” (Pol 1295b23). Some contemporary writers use this term 
narrowly, focusing predominantly on politics within the context of government. Others use it more 
broadly. For political philosopher Sibyl Schwarzenbach, civic friendship is “that form of friendship 
                                               
6 Isidore, "Book X," in The Etymologies of Isidore of Seville, ed. Stephen A. Barney, et al., (Cambridge: Cambridge 
University Press, 2006), 213, A.4. Isidore, bishop of Seville (c. 560–636) compiled this work between c. 615 and the 
early 630s. Further, Isidore identifies amicus as being derived from hook (hamas), “that is, from the chain of charity, 
whence also hooks are things that hold” (A.4). 
7 McGuire, xv. 
8 Liz Spencer and Ray Pahl, Rethinking Friendship: Hidden Solidarities Today, (Princeton: Princeton University Press, 
2006), 60–71. 
9 Eliot Deutsch, "On Creative Friendship," in The Changing Face of Friendship, ed. Leroy S. Rouner, (Notre Dame: 
University of Notre Dame Press, 1994), 17. 
10 Joan Walsh Anglund, A Friend Is Someone Who Likes You, (New York: Harcourt, 1958). 
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whose traits operate via a society’s constitution, its public set of laws, its major institutions and 
social customs.”11 The understanding that I come to through this research reflects this broader use 
and is also similar to that of Danielle Allen. I concur with Allen’s encouragement for us all to 
recognize ourselves as implicitly “founders of institutions,” as we affect “the shape of life” in our 
communities.12  
Friendship has clearly been understood in a variety of ways over the centuries. These 
variations tend to reflect some of the key changes and challenges of particular times and places. 
They also reflect diverse approaches to friendship: philosophical, theological, and sociological. 
These approaches will be further considered in subsequent chapters. For now, I turn to a discussion 
of the nature of practical theology. 
 
III.  Practical  Theology    
Theology, broadly defined, goes beyond academic theology to include “the work of the people” 
turning to, responding to, and even arguing with God in various contexts for diverse purposes.13 
Practical theology, in its broadest sense, refers to the aforementioned activity, as people seek to live 
reflectively and faithfully in everyday life.14 Within this understanding, practical theology attempts 
to facilitate the goal of faithful living within the present “on behalf of God’s future.”15 Practical 
theology also refers to a method of understanding or analyzing theology in practice and to a 
curricular area in theological education. Finally, practical theology refers to an academic 
discipline pursued by scholars to sustain and support the first three understandings.16 These four 
understandings, aptly identified by practical theologian Bonnie Miller-McLemore, are of course 
interdependent, as is exemplified by this research. My research takes place within the academic 
discipline of practical theology, makes use of the practical theology methodology of mutually 
critical correlation, and seeks to contribute to the lived expression of faith, both within the present 
and on behalf of God’s future, in and through authentic friendship.  
The term practical theology has been used interchangeably with pastoral theology. Yet 
practical theology is generally understood to have a broader focus, including matters of importance 
both within and beyond the church. The scope of this field includes the shaping of social 
transformation and public policy, along with other aspects of the church’s engagement with the 
                                               
11 Sibyl A. Schwarzenbach, "Fraternity, Solidarity, and Civic Friendship," AMITY 3, no. 1 (2015): 11. 
12 Danielle S. Allen, Talking to Strangers: Anxieties of Citizenship since Brown v. Board of Education, (Chicago: The 
University of Chicago Press, 2004), xxi. 
13 Bonnie J. Miller-McLemore, Christian Theology in Practice: Discovering a Discipline, (Grand Rapids: Eerdmans, 
2012), 2. Author’s italics.  
14 See Bonnie J. Miller-McLemore, "Introduction: The Contributions of Practical Theology," in The Wiley Blackwell 
Companion to Practical Theology, ed. Bonnie J. Miller-McLemore, (Malden: Wiley-Blackwell, 2012), 5.  
15 John H. Perkins, "Practical Theology: What Will It Become?", The Christian Century, February 1, 1984, 116. 
16 Miller-McLemore, "Introduction," 5.  
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world.17 Pastoral theology, with its focus on care, is best seen as a valued sub-discipline within 
practical theology. Yet the embrace of a broader paradigm of practical theology does not diminish 
concern for personal and communal spirituality.  
Ultimately, practical theology is both normatively oriented and eschatologically oriented. 
As well as describing how people live within communities and society, practical theology considers 
“how they might do so more fully.”18 Moreover, practical theology seeks to reintegrate theology 
into “the weave and fabric” of life, in such a way that “theology becomes a ‘practice’ or a way of 
life.”19 Practical theology is a theological theory of action that emerged as a theory of crisis, 
contributing to restoration and renewal.20 It considers the reciprocal relationship between theology 
and everyday life, including how everyday life influences theology and how knowledge of love and 
love for the divine shapes everyday life. Its wider normative aim is to “enrich the life of faith for 
the sake of the world.”21 This research seeks to reflect these understandings of practical theology, 
as it advocates for the fostering of holistic private-public friendships that contribute to restoration, 
renewal and reform. 
 
Practical  Reason  or  Wisdom  
Practical theology draws on the recent turn to practical philosophy and the importance of 
phronesis, based on the conviction that critical reflection about the goals of human actions is not 
only possible, but also necessary. The rebirth of practical philosophy is designed to demonstrate 
this, to question the dominance of the more theoretical forms of reason, and to secure a stronger 
place for practical reason within the academy.22 
Hans-Georg Gadamer depicts a strong relationship between understanding and phronesis, 
understood as practical wisdom.23 In both hermeneutical conversation and moral judgment, concern 
with application is there from the beginning. Understanding may be construed as a “moral 
conversation” (with a text or historic witness) that is shaped by practical concerns emerging from 
current situations.24 Understanding and practical wisdom are intertwined; they interpenetrate and 
                                               
17 Richard R. Osmer, Practical Theology: An Introduction, (Grand Rapids: Eerdmans, 2008), ix–x. Practical theology 
experienced a “resurgence” within the 1980s, with “a strong turn to a more public, church-world focus” influenced by 
various developments in liberation theologies (European and Latin American). Claire Wolfteich, "Time Poverty, 
Women’s Labor and Catholic Social Teaching: A Practical Theological Exploration," Journal of Moral Theology 2, no. 
2 (2013): 42.   
18 Miller-McLemore, Christian Theology in Practice, 103.  
19 Terry A. Veling, Practical Theology: On Earth as It Is in Heaven, (Maryknoll, NY: Orbis Books, 2005), 3. 
20 Gerben Heitink, Practical Theology: History, Theory, Action Domains, trans. Reinder Bruinsma, (Grand Rapids: 
Eerdmans, 1999), 4–5. 
21 Miller-McLemore, Christian Theology in Practice, 103–4. 
22 Don S. Browning, Equality and the Family: A Fundamental, Practical Theology of Children, Mothers, and Fathers 
in Modern Societies, (Grand Rapids: Eerdmans, 2007), 3. 
23 Hans-Georg Gadamer, Truth and Method, trans. Joel Weinsheimer and Donald Marshall, 2nd rev. ed., (New York: 
Continuum, 2004), 289.  
24 Browning, 8. 
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overlap. One way in which this focus on practical wisdom is evident within this research is in the 
focus on practices. 
The concept of practices provides a way of thinking about the close relationship between 
thinking and doing. However, scholars from various academic backgrounds use the word practice 
in diverse ways. For some, any socially meaningful action is a practice; for others, only complex 
social activities are practices.  
Within the social sciences, practice refers to any socially meaningful action.25 Etienne 
Wenger, an educational theorist, defines practice as action or doing “that gives structure and 
meaning to what we do” within specific historical and social contexts.26 This concept of practice 
includes that which is implicit and unspoken as well as that which is explicit and spoken. Wenger 
asserts that the process of engaging in practice always involves the whole person. His use of 
practice integrates practical and theoretical, ideal and reality, talking and doing. From this 
perspective, each friendship can be viewed as a community of practice. Friendships are typically 
formed within broader communities of practice: including educational, workplace, religious and 
special interest communities. Pursuing friendship, as with other relationships and enterprises, 
includes an active, embodied, social, negotiated and at times somewhat delicate process of 
participation. This use of practice includes the small yet significant actions that contribute towards 
friendship (such as welcoming, listening, story-telling, confiding), as well as more complex 
activities (including hospitality, discerning, and forgiving). 
Within moral philosophy “social practices” is used by Alasdair MacIntyre to refer to 
“complex social activities that pursue certain goods internal to the practices” themselves.27 By his 
definition, friendship itself (as a coherent, yet complex, social activity) is a social practice, with the 
goals of authentic friendship being internal to friendship. Yet, as not all actions are considered 
practices, other activities contributing to friendship are regarded as practices only if there are goals 
or aims that can only be accomplished by engaging in that form of activity. A person is not 
regarded as an authentic practitioner of the practice if they “instrumentalize” a practice for some 
other external end.28  
MacIntyre’s influence is reflected in the understanding of Christian practices developed by 
Dorothy Bass and Craig Dykstra. These writers define Christian practices as “things Christian 
people do together over time to address fundamental human needs in response to and in the light of 
                                               
25 See Pierre Bourdieu, Outline of a Theory of Practice, (Cambridge: Cambridge University Press, 1977). 
26 Etienne Wenger, Communities of Practice: Learning, Meaning, and Identity, (Cambridge: Cambridge University 
Press, 1998), 47. 
27 Alasdair MacIntyre, After Virtue, 3rd ed., (Notre Dame: University of Notre Dame Press, 2007), 187–188. 
28 David Smith and James K. A. Smith, "Introduction: Practices, Faith, and Pedagogy," in Teaching and Christian 
Practices: Reshaping Faith and Learning, ed. David Smith and James K. A. Smith, (Grand Rapids: Eerdmans, 2011), 
9. 
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God’s active presence for the life of the world.”29 Their approach presumes that these practices take 
place within a world sustained by God.30 The emphasis on receptivity and responsiveness to others 
within practices is in keeping with the nature of friendship. On the other hand, it is recognized that 
any given practice can be in disrepair, and thus become distorted, and even destructive.31 Such 
deformity can become evident within so-called friendships. 
For the purposes of this research I draw primarily on Wenger’s use of practice. Its 
integration of practical and theoretical, reality and ideal, gives it the versatility to capture nuances 
that may otherwise be missed, and lessens the need to continually specify that I am seeking out 
understandings as well as actions that contribute towards friendship. Yet MacIntyre’s more 
specific definition, and Dykstra and Bass’s theological nuancing of this definition, in discussing 
practices, also provide guidance. The criticism, retrieval and strengthening of authentic friendship 
benefits from seeing things whole at several levels and from the integration of various practices 
with one another. 
Another way in which a focus on practical wisdom is evident within this research is in the 
focus on understandings, and specifically on the social and theological imagination. Social 
imaginary is a term referring to the ways in which people envision their social existence. This 
includes how they relate with others, the expectations that are typically met, and the deeper 
normative images and ideas underlying these expectations.32 The ways in which we imagine our 
social surroundings is often carried in stories, legends, and images, rather than in theoretical 
terms.33 The imaginary is social in that it is transmitted socially; it is both received from and shared 
with others. It is also a vision “of and for social life” suggesting what counts as human flourishing 
and as meaningful relationships.34  
For Charles Taylor, the term social imaginary includes a sense of the typical expectations 
people have of one another and the sort of common understandings that enable participants within a 
community to carry out the collective practices that make up their social life.35  Within a specific 
social imaginary, certain practices make sense, while others do not and are excluded. 
                                               
29 Craig Dykstra and Dorothy C. Bass, "A Theological Understanding of Christian Practices," in Practicing Theology: 
Beliefs and Practices in Christian Life, ed. Miroslav Volf and Dorothy C. Bass, (Grand Rapids: Eerdmans, 2002), 18.  
30 Miroslav Volf and Dorothy C. Bass, eds., Practicing Theology: Beliefs and Practices in Christian Life, (Grand 
Rapids: Eerdmans, 2002), 21. 
31 Dykstra and Bass, 27–28. 
32 Charles Taylor, Modern Social Imaginaries, (Durham: Duke University Press, 2004), 23. Imaginary is becoming 
used as a way to talk about shared life. It is used in slightly different ways by different scholars: for Cornelius 
Castoriadis, “the imaginary is a culture’s ethos”; for Jacques Lacan, it is a “fantasy”; for Benedict Anderson and 
Charles Taylor, it is a shared implicit “cognitive schema.” See Claudia Strauss, "The Imaginary," Anthropological 
Theory 6, no. 3 (2006): 323.  
33 Taylor, 23. 
34 James K. A. Smith, Desiring the Kingdom: Worship, Worldview, and Cultural Formation, (Grand Rapids: Baker, 
2009), 66. 
35 Charles Taylor, A Secular Age, (Cambridge: Harvard University Press, 2007), 172. 
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Variations in the practice of friendship in various cultures may be attributed towards 
variation in the social imaginaries of these cultures, as well as to the inter-related dynamics of 
geographic and social mobility. Contrast for example, the few, yet deeply loyal, life-long German 
friends with the relatively open, loose and “fluid” approach to friendship within the United States.36 
Variations in the experience of friendship between North American and African settings also reflect 
variations in social reality and social understandings.37 
It is also possible that the social imagination may be, or become, diseased. Indeed, as Willie 
Jennings laments, much of Christianity within the West “lives and moves within a diseased social 
imagination.”38 A diseased social imagination contributes to the perpetuation of imperialism, 
colonialism, racism, and sexism.  
The social imagination draws on metaphors. New metaphors are capable of reorganizing 
our perceptions of the world and may implicitly call for transformation.39 Further, the social 
imagination may incorporate unrealized or partially realized ideals. For example, Taylor describes 
the Christian gospel as generating, during the Middle Ages, the idea of “a community of saints” 
that were so inspired by love (for God, others, and humankind) that “their members were devoid of 
rivalry, mutual resentment, love of gain, ambition to rule, and the like.”40 The expectation was that 
such a moral order was in the process of realization, and thus this ideal would surely be fulfilled in 
the fullness of time.41 
The term imaginary inherits a tendency toward “cultural abstraction, reification, and 
homogenization.”42 Nevertheless, it is also possible to speak of a social imaginary on a smaller 
scale, for example, a Benedictine, Methodist, or Pentecostal social imaginary. This term may also 
be used in a more person-centered manner, recognizing that learned cultural understandings are not 
necessarily a fixed entity fully held in common by a group. Rather, while groups may share some 
understandings, they may be “fractured” regarding other understandings.43 Further, some 
understandings may be shared amongst those who have experienced similar “formative experiences 
despite living in different parts of the world” and lacking a common cultural identity.44  
                                               
36 Greg Nees, Germany: Unraveling an Enigma, (Yarmouth, ME: Intercultural Press, 2000), 66–68. 
37 See, for example, Glenn Adams and Victoria C. Plaut, "The Cultural Grounding of Personal Relationship: Friendship 
in North American and West African Worlds," Personal Relationships 10, no. 3 (2003): 346. 
38 Willie James Jennings, The Christian Imagination: Theology and the Origins of Race, (New Haven: Yale University 
Press, 2010), 6.  
39 See Richard Rorty, "Philosophy as Science, as Metaphor, and as Politics," in Essays on Heidegger and Others, 
(Cambridge: Cambridge University Press, 1991), 13. 
40 Taylor, Modern Social Imaginaries, 6. 
41 Taylor, Modern Social Imaginaries, 6.  
42 Strauss, 323. 
43 Strauss, 323. 
44 Strauss, 323. Thus, for example, an Asian Australian Christian living in North America may share some cultural 
understandings with other Australian citizens, and some cultural understandings with other Asians, while being part of 
a Christian faith community will shape yet other understandings or imaginaries. Further, the experience of living 
internationally is also likely over time to contribute to the reshaping of certain understandings. 
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The relationship between background understandings (imaginaries) and practices is 
reciprocal. While practices shape the imagination, the imagination contributes towards fitting 
practices. As Taylor notes, “a transformative understanding might enter a social imagination to 
unsettle and shift its ‘seeing’ of the way things are.”45 Alternatively, changes to the social 
imagination (whether slow or dramatic) may be attributed to changes in practices.46 Indeed, Taylor 
notes that these may be inseparable. With certain ideas being internal to specific practices, one 
cannot distinguish “Which causes which?”47 Thus the social imagination leads to specific practices 
of friendship, while simultaneously relational practices of friendship contribute towards the 
formation of the imagination. 
Similarly, Wenger depicts the imagination as “a collective possession formed through a 
collective process,” whereby “the practices in which a group participates forms the imagination.”48 
The reverse also occurs, with the imagination providing the perspective that gives meaning and 
telos to their repertoire of actions, stories and concepts.49 Thus, over the course of time, 
imagination becomes embodied in repertoire, while repertoire simultaneously shapes the 
imagination.50 Shared imagination not only sustains the meaning of practices, it is also sustained by 
practices.  
The use of social media provides a relevant example of this, with its implicit social 
imaginary fostering a self-focused configuration of one’s social world. As we uncritically inhabit 
such virtual worlds, there is a danger of being slowly and covertly drawn into “a body politic” 
promoting shallow connections focused around self-gratification.51  
The relationship between social understandings and practices highlights the potential for a 
practical theology of friendship to inform the shared social and theological imagination of Christian 
communities of faith, and the practices of friendship encouraged and nurtured. There is a tension 
between culturally informed and theologically informed social imaginaries when it comes to 
Christians and friendship. Contemporary Western cultures tend to value individualism, capitalism, 
consumerism, and mobility, and thus nurture contractual or competitive relationships, superficial 
attachments, and instrumental friendships. Friends are people we retreat to in our private relations; 
friendships tend to be private affairs rather than being based in community. The sacramental and 
mystical dimensions of relationship are rarely recognized. 
                                               
45 Taylor, Secular Age, 175. Author’s italics.  
46 Taylor, Secular Age, 175. 
47 While acknowledging the dynamic and dialectical relationship between the two, James K. A. Smith asserts that 
practices precede and carry the understanding. Smith, 67 n.53. 
48 As described in Kent Eilers, "New Monastic Social Imagination: Theological Retrieval for Ecclesial Renewal," 
American Theological Inquiry: A Biannual Journal of Theology, Culture & History 6, no. 2 (2013): 54–55. 
49 Wenger, 83. 
50 Smith and Smith, 14.  
51 James K. A. Smith, Imagining the Kingdom: How Worship Works, (Grand Rapids: Baker, 2013), 148. 
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Christian pastors are aware of similar tensions as they seek to articulate, for example, the 
gospel’s call to simple living, yet wrestle against the extremely strong pull of a materialist 
ideology. Or they may preach about the body of Christ, yet need to contend with the rampant 
individualism in society pervading the church community. However, it seems that the tension 
between culturally informed and theologically informed social constructions regarding friendship 
may be a particularly challenging one for pastors to navigate, as while the wider cultural milieu 
does not foster a deep understanding of friendship, neither does a great deal of theological 
education.  
Whatever effort communities of faith expend to recover relational practices of friendship 
should also be matched by sustained attentiveness to the cultivation of a theological imagination 
supporting such practices. The practices of friendship will carry meaning(s) provided by a 
community’s theological and social imagination. Attention to practices makes a way of life not 
only more visible, but also more open to critique and transformation. 
Some social commentators are pessimistic about the future of friendship in the face of 
current social and cultural trends. Echoing the ironic-realist stance articulated by Don Browning 
and others in their work on the family,52 I also value realism yet seek to transcend it with hope born 
from religious convictions, along with a sense of history. Change is possible. Cultural movements 
are powerful and there are historical pendulum swings. There is potential for the existence of new 
and renewed “gardens” of friends and “schools” of love to provoke and transform communities 
within which they form an integral part. 
A renewed theological and social vision of what is possible is necessary to inspire and 
catalyze change. Such a vision must also be accompanied by practices that can endure (without 
“settling” for) the messiness of current realities.  
 
IV.  Methodology  and  Structure  
My approach is based on mutually critical correlation; this methodology will be more fully outlined 
in the following chapter. My research takes the form of a conversation between a variety of 
sources, identifying and exploring practices of authentic friendship, with some of those who have 
contributed to our understandings of this relationship. A key benefit of this approach is the cross-
fertilization of ideas. Yet as with a conversation amongst friends, the interaction may at times feel 
somewhat circular, with re-statements, clarifications, comparisons, and the like. Further, as this 
research provides something of an overview, the conversations that it engages in are varied.  
                                               
52 Don S. Browning, From Culture Wars to Common Ground: Religion and the American Family Debate, 2nd ed., 
(Louisville: Westminster John Knox, 2000), 21–22.   
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This introduction has provided an overview of the thesis and the aims of this research. The 
theme of friendship and the discipline of practical theology have been introduced, highlighting the 
relevance of developing a practical theology of friendship. 
Within the first chapter I outline the methodology of mutually critical correlation used in 
this research. I engage in a conversation regarding the legitimacy of an interdisciplinary approach, 
whilst affirming the potential of using this approach to facilitate conversation between theological 
sub-disciplines. The structure of the remainder of the thesis is based on the practical theological 
approach to correlation advocated by Browning, described within this methodology chapter.  
Part I includes a descriptive chapter within which I focus on more contemporary 
perspectives on friendship, from the early twentieth century through to the twenty-first century. 
Conversation partners from the twentieth century include Anders Nygren, Simone Weil, C.S. 
Lewis, and Martin Luther King Jr. Conversation partners within the early twenty-first century 
include Niobe Way, John Terrell, Danielle Allen, and Sibyl Schwarzenbach. I explore mixed 
reports on the status of friendship within the West and identify concerns regarding the future of 
friendship.  
Part II focuses on normative texts. Texts from antiquity are the focus of chapter three; the 
relational ideals of classical philosophers are acknowledged, most specifically Aristotle and Cicero. 
Many discussions of friendship begin with the classical tradition. While acknowledging that certain 
themes first emerge within the writings of the ancient Hebrew prophets and reformers, I begin with 
the classical philosophers in order to keep the Scriptural chapters together.  
I have chosen to use the labels of First and Second Testament in my discussion of the 
Scriptures. The terminology of First Testament is inclusive of the Hebrew Biblical texts, along with 
the Septuagint. The terminology of Second Testament seeks to avoid implications of 
supersessionism and “in-group presuppositions.”53 Yet I still make some use of the more common 
labels, particularly when using abbreviations.  
Within chapter four I examine potential contributions to this conversation from the First 
Testament. In the company of various biblical scholars, and others, I engage in conversation 
regarding the possibility of friendship being inherent within the creation accounts, explore the role 
of friendship within covenant relationships, and identify civic friendship as implicit within various 
texts.  
Within chapter five I examine what Second Testament texts have to say about friendship. I 
focus specifically on Lukan, Johannine, and Pauline contributions, in conversation with biblical 
scholars including John Fitzgerald, Sharon Ringe, and Stephen Fowl. 
                                               
53 James A. Sanders, "First Testament and Second," Biblical Theology Bulletin 17, no. 2 (1987): 48. 
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Chapter six explores friendship themes emerging from the lives and writings of 
conversation partners within subsequent Christian traditions. These include Augustine, Aelred, 
Thomas Aquinas, Martin Luther and Katharina von Bora, Ignatius of Loyola, Teresa of Avila, 
along with William Wilberforce and the Clapham community. I limit myself within this chapter to 
exploring friendship in relation to community, gender, and relationship with God (and others); 
further contributions from these conversation partners will however feature within other chapters, 
as appropriate. I conclude this chapter with a transitional section, noting shifts in vision within the 
Western world since the Enlightenment, and the potential for a Christian vision of friendship to 
reveal the broader reality within which we are immersed.  
Part III explores the relevance of the normative work to the descriptive work. Within this 
systematic phase of the research I seek to further develop core normative ideals, correlating my 
position as I find analogies and differences with other writers. While I draw on a variety of 
conversation partners throughout these chapters, a primary interlocutor is Jürgen Moltmann, with 
his focus on mutuality and open friendship. I also draw on functional and relational understandings 
of the imago Dei motif throughout all three chapters, as identified by several biblical scholars.  
Chapter seven explores themes of relationality, mutuality, and friendship in relation to 
doctrines of God and creation. These doctrines provide the broad context within which questions 
and themes that have emerged from my descriptive and normative work are embedded. 
Conversation regarding God is provoked by Aelred, but primarily draws on more contemporary 
theologians. An exploration of the doctrine of creation, along with friendship’s relevance to what it 
means to be human, draws diverse voices into conversation, including systematic theologians, 
biblical scholars, practical theologians, philosopher practitioners and anthropologist John Terrell. 
An exploration of friendship’s relevance to life within the broader community draws into 
conversation various political philosophers and the Deuteronomist.  
Within the subsequent eighth chapter I explore themes of mutuality and open friendship in 
relation to Christology, ecclesiology and the reign of God, and pneumatology. Conversation 
partners include Moltmann, Rikk Watts, and Brother John of Taizé.  
Chapter nine explores the relationship between friendship and love, drawing on writings by 
Nygren, Lewis, King, Weil, Søren Kierkegaard, Paul Wadell, and others. I affirm that friendship 
may be understood as a school of love, and advocate for the fostering of Spirit-shaped friendships, 
and friendship-shaped communities. 
Part IV consists of a strategic tenth chapter, outlining ideal praxis within current contexts, 
along with means and strategies for encouraging such praxis. Finally, the conclusion draws 
together the findings of the previous chapters, providing a summary of practices and 
understandings that contribute towards the development of a practical theology of friendship.  
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1.  Methodology  
    
Within this chapter I firstly provide a brief introduction to the correlational approach to theological 
reflection, noting increased scope for understandings of interdisciplinarity. An overview of the 
stages of theological reflection is integrated with my use of these stages. I then trace the 
development of this conversational methodology, noting objections, challenges, and strengths. This 
is followed by a brief response, outlining my conviction of the appropriateness of this methodology 
to this research, along with my response to various challenges. 
    
I.  A  Mutually  Critical  Correlation  Approach  to  Theological  Reflection  
Practical theologians make use of a number of methods of theological reflection. The methodology 
for theological reflection that I draw on as I seek to develop a practical theology of friendship is a 
correlational approach. I draw from the mutually critical correlation approach developed by the 
philosophical theologian, David Tracy, and introduced into practical theology by Browning.  
This methodology facilitates a critical dialogue between diverse sources, with difference 
affirmed as a source for further development and dialogue.1 An analogy for the correlation within 
this research is that of the reciprocity, give-and-take, and frankness of speech, that characterizes 
communication amongst a community of friends and conversation partners who are other.2 
Questions may arise from any of the disciplines or sub-disciplines that contribute to this 
conversation. Likewise, answers to questions raised may emerge from any of the conversation 
partners. This methodology allows for the possibility of both congruence and conflict between 
theological and non-theological perspectives, as well as between theological sub-disciplines. 
Practical theology has tended to consider interdisciplinarity primarily in terms of 
conversation with non-theological disciplines. In recent years, however, greater consideration has 
been given to the need for practical theologians to include dialogue between theological sub-
disciplines, and to tackle the complexity of conversation between theological fields as they seek to 
make constructive normative proposals.3  
Richard Osmer has advocated for understandings of interdisciplinarity that include practical 
theology’s dialogue with “biblical studies, philosophical ethics, Christian ethics, church history, 
                                               
1 Elaine Graham, Heather Walton, and Frances Ward, Theological Reflection: Methods, (London: SCM, 2005), 138. 
The correlative method recognizes that personal formation and nurture take place in a specific place and time, with 
each person influenced by a variety of cultural and philosophical influences. Similarly, correlation stresses the 
influence of history and culture on a community’s corporate identity. Graham, Walton, and Ward, 139. 
2 I use other positively, to indicate someone who is distinct and unique from the subject at hand.  
3 Richard R. Osmer, "Toward a New Story of Practical Theology," IJPT 16, no. 1 (2012): 72. 
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and systematic theology.”4 Tracy has encouraged an “aesthetic-ethical correlation” that facilitates 
the further development of mystical-prophetic practical theologies.5  
This broader understanding of interdisciplinarity will be evident throughout the various 
stages of theological reflection. Sometimes conversation will take place between theological and 
philosophical sources; at other times it will take place between theological sub-disciplines such as 
biblical studies and systematic theology, and between various Christian traditions. 
 
Stages  of  Theological  Reflection    
Within A Fundamental Practical Theology Browning identifies descriptive theology, historical 
theology, systematic theology, and strategic practical theology as the four sub-movements of 
theology.6 My methodology is based primarily on these sub-movements. It is interdisciplinary 
theoretical research; the implementation and evaluation of a new approach to action is beyond the 
scope of this research.  
  
The  Descriptive  Task  
The first movement that Browning outlines is descriptive. Browning argues that this descriptive 
phase is thoroughly theological; it is not simply the realm of the social sciences, as some have 
thought.7 Contemporary cultural sources may be drawn from a variety of disciplines. While these 
disciplines contribute towards the development of a thick description of an issue, they carry their 
own implicit and explicit norms and so must be incorporated critically.8 Like any other practice, 
practices of friendship are theory-laden, carrying implicit worldviews and understandings.  
An understanding of friendship from the perspective of a range of recent and contemporary 
scholars, from a variety of disciplines, constitutes a valuable first step of practical theological 
reflection. My descriptive work within chapter two focuses on identifying understandings of and 
attitudes towards friendship throughout the twentieth century, and in the early twenty-first century.9 
                                               
4 Osmer, "Toward a New Story of Practical Theology," 72. This is evident in Tara Sougher’s work, as she draws on and 
speaks to the fields of practical theology and spirituality. See Tara K. Soughers, "Friendship with the Saints: A 
Practical Theological Reading of Teresa of Avila as a Spiritual Companion" (PhD diss., Boston University School of 
Theology, 2013), 28–29. 
5 David Tracy, "A Correlational Model of Practical Theology Revisited," in Religion, Diversity and Conflict, ed. 
Edward Foley, (Munster: LIT Verlag, 2011), 50. 
6 Don S. Browning, A Fundamental Practical Theology, (Minneapolis: Fortress, 1996), 8.  
7 For example, along with sociological questions about the way in which people relate to one another, there are also 
theological questions that must be asked about the ways people relate to one another.  
8 All human sciences are informed by “[s]ome theological horizon”; while “we cannot ask a discipline to shed its 
religious depths” we can encourage the acknowledgement of it. Browning, FPT, 130. 
9 Browning suggests that questions such as the following guide this movement of theological reflection: “What, within 
a particular area of practice, are we actually doing? What reasons, ideals, and symbols do we use to interpret what we 
are doing? What do we consider to be the sources of authority and legitimation for what we do?” Reflection on these 
questions encourages us to in turn consider what we really should be doing? We are also encouraged to reflect on the 
accuracy and legitimacy of our sources. Browning, FPT, 48–49. 
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There is obviously significant variety within this period. Many of the conversation partners within 
this stage will be re-engaged within subsequent stages of this research.  
Descriptive theology includes considering underlying norms and metaphors, and capturing 
and clarifying practical questions. Questions emerging from the descriptive task are drawn from a 
variety of disciplines, including theology. 
 
The  Normative  Task  
The normative task is based on Browning’s second sub-movement of historical theology. This 
typically involves confronting the scene set in the first movement with the central normative texts 
of Christianity. (I, however, include a broader range of texts within this sub-movement). This 
includes the disciplines of biblical studies, Christian history, and the history of Christian thought 
within a larger hermeneutic effort to achieve understanding about our praxis and the theory 
undergirding it.10 We are encouraged to consider the implications for praxis of honest confrontation 
with normative texts of the faith.11 Has theology understood its ideals appropriately, within their 
appropriate context?12 The tasks of interpretation and retrieval of normative texts is not only 
integral to, but also at the very heart of, the hermeneutical process.13 
Christian practical theology gives special weight to classic Christian texts, whilst also 
considering classic texts within inter-related traditions.14 My normative work begins within chapter 
three, with the philosophers of antiquity. (Their writings influenced early Christian writings and 
practices, and continue to inform conversations regarding friendship). Listening to texts to which 
Christianity has itself listened includes attentiveness to the Hebrew Scriptures; these scriptures are 
the focus of chapter four. Consideration is then given to friendship themes within the Second 
Testament (chapter five) and within Christian traditions, including patristic, medieval, and other 
sources (chapter six).  
Through this work, I seek to assist communities to draw upon the richness of these 
traditions, in their responses to contemporary needs. Clearly this normative work is not a distanced 
study of ideas of the past. The past is not disconnected from present events.15 Rather the present 
emerges from, and is shaped by, the past.  
                                               
10 Browning, FPT, 49.  
11 Browning, FPT, 49. Don S. Browning, "Toward a Fundamental and Strategic Practical Theology," in Equality and 
the Family: A Fundamental, Practical Theology of Children, Mothers, and Fathers in Modern Societies, (Grand 
Rapids: Eerdmans, 2007), 13.  See also Gadamer, 273. 
12 Don S. Browning, "The Relation of Practical Theology to Theological Ethics," in Equality and the Family: A 
Fundamental, Practical Theology of Children, Mothers, and Fathers in Modern Societies, (Grand Rapids: Eerdmans, 
2007), 396. 
13 Browning, FPT, 49. 
14 Browning, FPT, 139. 
15 Browning, "Toward," 41. 
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A note of caution needs to be added regarding the normative phase. If the focus of this 
interpretive work is primarily on understanding contemporary praxis, rather than on understanding 
texts within their historical contexts, then history is not respected as a separate dialogue partner. 
Biblical and historical texts, when stripped of their initial context and meanings, are “partially 
silenced.”16 There is a danger of focusing on the way texts are used and understood within current 
contexts, rather than on the context within which they originated. Yet consideration of both 
contexts is important; context matters in relation to both current practice and the interpretation of 
historical documents. I acknowledge, however, that it is impossible to do justice to all contributing 
disciplines within this wide-ranging research. It is not possible to provide equally thorough 
descriptions of current practice and historical-contextual analysis of normative texts. 
 
The  Systematic  Task  
The systematic stage of this methodology is not a simple application of the past to the present, but 
rather involves the examination of large encompassing themes and trends. It includes gaining a 
more systematic or comprehensive understanding of ideals that have emerged from the normative 
task, ideals that are typically conveyed in narratives and metaphors.17 Consideration is typically 
given to revisions that may be needed within Christian theology and practice, as well as within 
cultural understandings and practice, through the fusion of horizons. 
While we may never entirely understand our own situation, that part of our situation of 
which we do have awareness may be described as a horizon. From the perspective of Gadamer’s 
hermeneutics, systematic theology (according to Browning) is the fusion of horizons between two 
visions, that is, the visions implicit within contemporary practices and inherent within normative 
Christian texts.18 Yet this fusion of horizons is a more nuanced process than that suggested by 
Browning. As the writings on friendship demonstrate, Browning’s contrast between two visions is 
oversimplified. The horizon of the past has already impacted the present, and impacted us. Texts of 
the past have already been assimilated in various ways into contemporary understandings and 
practices; they had already had some impact on us as interpreters. We cannot understand the 
horizon of the past on its own terms, because we cannot leave ourselves behind.19  
                                               
16 As Soughers notes, Browning acknowledges the danger of texts being “bent to the interests of” contemporary 
contexts and questions, but does not insist on the essential preparatory work required to prevent such bending. 
Soughers, 34. See Browning, FPT, 230-231.  
17 Browning, "Practical Theology - Theological Ethics," 396. 
18 Browning, "Toward," 14. 
19 See Charles Ringma, Gadamer's Dialogical Hermeneutic: The Hermeneutics of Bultmann, of the New Testament 
Sociologists and of the Social Theologians in Dialogue with Gadamer's Hermeneutic, (Heidelberg: Universitätsverlag 
C. Winter, 1999), 23. 
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Further, the fusion of horizons is an ongoing process. As Charles Ringma notes, our 
horizons are never static, but rather move due to changing conditions, and provoke new questions 
to be asked.20 Nor are present or historical horizons ever isolated. Rather, within an ongoing 
process of fusion, old and new are continually “combining into something of living value.”21 Yet 
our present horizon is where understanding begins. Throughout this research, through the to and fro 
of dialogical interactions between texts, the fusion of horizons does not imply the giving up of one 
horizon for the sake of the other.22 Rather, horizons are brought together in a dialogical relationship 
through a dialectical process of give and take, question and answer, and seeking to understand the 
perspectives of others.23  
Within this research, the fusion of horizons through mutually critical dialogue takes place 
within theology, between theological sub-disciplines (including biblical, historical, and spiritual 
theology), as well as in dialogue with non-theological disciplines.  
 
The  Strategic  Task  
These three initial movements lead to the fourth and final movement of more fully informed 
practice. Integral to the practical theological enterprise is a “preferential option for practice.”24 This 
movement towards transformed action is described by Browning as strategic practical theology. 
The theologian returns to the original issue with ideals that have become better understood to 
determine what additional light can be thrown on the issue, and what deeper interpretations are now 
possible. A crucial test of clarified ideals and norms will be related to their capacity to heal and 
nurture persons and groups within specific contexts.25 The following questions are recommended 
for this movement: How do we understand the specific context in which we must act? What is ideal 
praxis within this context?26 How do we “critically defend” the norms of such praxis?27 What 
means and strategies should we use in this context?  
Implicit within the final question is the issue of where people are currently at, and what first 
steps can be taken towards processes of transformation. Communication is a key focus. For those 
who see practical theology exclusively as application, this last question is thought to be the totality 
of practical theology. Yet strategic practical theology is broader than application, and includes 
                                               
20 Ringma, 49. 
21 Gadamer, 305. 
22 Gadamer, 305.  
23 Gadamer, 361. 
24 Miller-McLemore, Christian Theology in Practice, 199. 
25 Browning, "Practical Theology - Theological Ethics," 396. 
26 To answer this question, strategic practical theology “builds on the accomplishments of the first three movements of 
fundamental practical theology.” Browning, FPT, 55–56, 69. 
27 A critical correlational practical theology “must support its implicit validity claims if it takes part in the discourse of 
a free society aimed at shaping the common good.” Browning, FPT, 71. 
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public as well as ecclesial dimensions.28 Rich practical thinking contributes not only to the life of 
the church, but also to the common good in the broader community. Thus, a strategic practical 
theology of friendship is concerned with the praxis of friendship in the world, as well as within the 
church.  
I turn now to a tracing of the development of critical correlation. This is followed by a 
consideration of objections to, challenges with, and strengths of this methodology. 
 
II.  The  Development  of  Critical  Correlation  
My tracing of the development of critical correlation begins with Paul Tillich. Tillich became 
convinced that Christian theology must address the moral and existential questions of each 
generation. He referred to his approach as an answering theology.29 If the task of articulating a 
body of understanding by which people can live meaningfully in the contemporary world is integral 
to theology, then theologians must engage with the dilemmas that preoccupy people, and advance 
responses that are both theologically authentic and culturally relevant. Tillich described this 
process as correlation.30 Tillich’s correlative attempts included a variety of spheres, including 
existentialist philosophy and the psychotherapeutic. He identified convergence between the 
languages of psychotherapy and of faith.31  
Tillich contrasted a correlative approach with that of the kerygmatic theologians and their 
emphasis on eternal truth over against the relativities of the human situation. Within his Systematic 
Theology he affirmed the attempts by Martin Luther and Karl Barth to rediscover the eternal 
message within Word and tradition, over against a “distorted tradition and a mechanically misused 
Bible” (1:6). Yet Tillich remained concerned that without participating courageously in various 
cultural self-interpretations, theology would establish an “exclusive transcendence” which failed to 
grapple with the creative self-interpretations generated by culture (1:6–7).  
Tillich’s approach to correlation focused on culture supplying the questions and theology 
supplying the answers. His statement of theological method, at least, does not allow for the 
possibility that culture may provide real answers to its own questions.32 Others advocated for a 
reciprocal process. Amongst these was Tillich’s colleague, Seward Hiltner.33 While Hiltner was 
significantly influenced by Tillich’s correlation method, he argued that correlation should be more 
                                               
28 Browning, FPT, 8. 
29 Paul Tillich, A History of Christian Thought, from Its Judaic and Hellenistic Origins to Existentialism, (New York: 
Simon and Schuster, 1972), 391.  
30 Graham, Walton, and Ward, 154.  
31 Graham, Walton, and Ward, 155. 
32 As Pembroke observes, Tillich seems to have carried out his theological reflection in a different way. Neil 
Pembroke, Divine Therapeia and the Sermon: Theocentric Therapeutic Preaching, (Eugene: Pickwick, 2013), 80.  
33 Hiltner has been heralded as an “important forerunner” of the discipline of practical theology. Miller-McLemore, 
Christian Theology in Practice, 1. 
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of a two-way street, with non-theological disciplines containing new insights, and the dynamic of 
question and response being mutual rather than one-way.34 Hiltner argued, against Tillich, for a 
“full two-way” exchange.35 He recognized that culture might find “answers to questions raised by 
faith,” along with faith having “answers to questions raised by culture.”36 
Further corrective criticisms were developed by Tracy, who advocated for a mutually 
critical and corrective process, a process that promotes dialogue between the “meaning and truth” 
of the Christian theological tradition and the “meaning and truth” of contemporary interpretations. 
This allows for revision within Christian theology as well as within cultural understandings.  
Tracy accepted the need for a method of correlation between two sources. Yet he found 
Tillich’s methodology inadequate in terms of his preference for theology over common human 
experience. Tracy contends that we cannot accept Tillich’s model as one that truly correlates.37 
Rather, he asserts that a commitment to two sources for theological reflection implies the need to 
correlate crucial questions and answers from each source.  
 All Christian theology, according to Tracy, includes interpretations of the Christian 
tradition and current understandings of human existence.38 Even what we may now call orthodox 
theologies involved interpretations of Christian sources and interpretations of understandings of 
their time.39 Interpretations of common experience allows for common cultural practices and 
experiences to be one of the poles of the correlative process.40 
Tracy’s revisionist model promotes a correlation that is mutually critical; it is this mutuality 
that makes this approach unique. The theologian then is to promote “mutual illumination and 
corrections” between the values and claims of “a reinterpreted post-modern consciousness and a 
reinterpreted Christianity.”41 Based on his critical correlation model, Tracy succinctly defined 
practical theology as “the mutually critical correlation of the interpreted theory and praxis of the 
Christian faith with the interpreted theory and praxis of the contemporary situation.”42  
                                               
34 Graham, Walton, and Ward, 158. 
35 Seward Hiltner, "The Meaning and Importance of Pastoral Theology," in The Blackwell Reader in Pastoral and 
Practical Theology, ed. James Woodward and Stephen Pattison, (Malden: Blackwell Publishing, 2000), 45, n.10. 
36 Hiltner, 45, n.10. 
37 David Tracy, Blessed Rage for Order: The New Pluralism in Theology, Reprint ed., (Chicago: University of Chicago 
Press, 1975), 46. 
38 Tracy, Blessed Rage for Order, 23. 
39 Tracy, Blessed Rage for Order, 35 n.10. 
40 Browning, "Toward," 19. 
41 Tracy, Blessed Rage for Order, 32. Similarly, theologian John Macquarrie advocates for exploring the borders 
between theology and other disciplines, as we seek to resolve conflicts, promote reciprocal illumination, and overcome 
fragmentation. John Macquarrie, Principles of Christian Theology, (London: SCM, 1966), 18. 
42 David Tracy, "Foundations of Practical Theology," in Practical Theology, ed. Don S. Browning, (San Francisco: 
Harper & Row, 1983), 76.  
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Don Browning introduced the methodology of mutually critical correlation into the field of 
practical theology.43 Observing that our questions are shaped by diverse sources, Browning asserts 
that we should acknowledge that all theology is inevitably correlational.44 Within A Fundamental 
Practical Theology (FPT) Browning turned Gadamer’s hermeneutic circle into the previously 
described theological method that: begins with the description of specific questions, moves to the 
interpretive concerns of historical theology, uses systematic theology to reflect on the interpretive 
process, and moves to ways to proceed with faithful action in the future through what he describes 
as strategic practical theological reflection.  
More recently here has been an increased recognition of the potential, indeed need, for 
correlation between theological traditions and sub-disciplines. In a 2009 conference address, Tracy 
expressed regret that he had not emphasized a further need for correlational practical theology, that 
is, “a theological correlation with the aesthetic, the contemplative metaphysical and the several 
spiritual traditions of Christianity.”45 Similarly, Osmer has encouraged practical theologians to 
include dialogue between theological sub-disciplines, tackling the complexity of conversation 
between them in ways that are “just as sophisticated” as the more customary discourse with the 
social sciences.46  
 
Objections    
Given that Hiltner, Tracy, and Browning were all associated with the University of Chicago, those 
advocating for a critical correlation approach to practical theology are sometimes described as the 
Chicago school.47 A number of the so-called narrativists and post-liberals that have criticized this 
approach have been professors or students at Yale University, and are thus sometimes described as 
the Yale school. 
In describing the Chicago-Yale debate, Bonnie Miller-McLemore, herself a graduate of 
(and for a time professor within) the Chicago Divinity School, notes that the Chicago school is 
sometimes accused of “compromising Christianity’s distinctiveness” in its “revisionist attempts” to 
participate in public conversations.48 (The Yale school, conversely, has been accused of lacking an 
                                               
43 Browning was a student of Hiltner. See Miller-McLemore, Christian Theology in Practice, 78. As a professor at the 
University of Chicago, he played a leading role in the development of the field of practical theology.  
44 Browning, FPT, 46. 
45 Tracy, "A Correlational Model of Practical Theology Revisited," 49. Tracy advocates for an “aesthetic-ethical 
correlation” that facilitates the further development of mystical-prophetic practical theologies. Tracy, "A Correlational 
Model of Practical Theology Revisited," 50. 
46 Osmer, "Toward a New Story of Practical Theology," 72. I concur that such dialogue enhances our ability to make 
constructive normative proposals. 
47 Paul Tillich was also a Professor of Theology at the University of Chicago from 1962–1965. Seward Hiltner received 
his doctorate from the University of Chicago, where he later became Professor of Pastoral Theology. Both David Tracy 
and Don Browning spent the majority of their careers teaching at the Divinity School of the University of Chicago. 
48 Miller-McLemore, Christian Theology in Practice, 78. 
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authentic “public theology” in its “postliberal attempts” to preserve the uniqueness of the Christian 
narrative and community).49 It is to the Yale objections to the critical correlation approach we now 
turn. Many of the narrativists and postliberals of the Yale school begin their critique with the work 
of Barth. Thus, this section begins with a consideration of Barth’s attitude to similarities between 
theology and cultural self-affirmations, before turning to the concerns of Hans Frei, George 
Lindbeck, Stanley Hauerwas, and others.  
Karl Barth, the Swiss Protestant theologian widely regarded as having generated the 
approach to the Christian narrative that has now become a powerful force within contemporary 
theology, was a strong opponent of the critical correlation approach. He considered the revealed 
Word alone to be the sole source for theology. While Barth does not deny the potential for the 
theologian to have her work confirmed by cultural understandings, he considers this unnecessary. 
Thus, while acknowledging that theological anthropology is led to assertions similar to those 
describing humanity from other angles, he asserts that we need not be surprised at approximations 
and similarities. Indeed, a certain confirmation of our results from other sources is unnecessary and 
“will not cause us any particular excitement...”50 
The correlationalist, on the other hand, does get excited when she finds approximations, 
similarities, and other forms of connection between Christian practices, symbols, or understandings 
and aspects of cultural self-interpretation. Moreover, without correlational work, the researcher is 
cut off from a necessary and potentially fruitful dialogue with non-theological thinkers and their 
ideas.51  
Barth’s student Hans Frei considers the loss of confidence in the coherence of the Biblical 
narrative to represent a significant danger for the church with the associated weakening of the claim 
of this narrative upon Christian practice.52 This Yale theologian asserts that for the mediating 
theologians (correlationists), interpretation becomes “a matter of fitting the biblical story into 
another world with another story rather than incorporating that world into the biblical story.”53 
From this perspective, the danger in correlation is the distortion of biblical perspectives by current 
cultural perspectives. 
George Lindbeck, a Yale colleague of Frei’s, shares these narrative assumptions, as he also 
places the canonical narrative in opposition to the contemporary cultural challenge.54 His work is 
primarily focused on Christian self-understanding within cultural contexts that are alien to the 
                                               
49 Miller-McLemore, Christian Theology in Practice, 78. 
50 Karl Barth, Church Dogmatics, vol. 3.2, (Edinburgh: T&T Clark, 1936), 277.  
51 See Pembroke, 89. 
52 Graham, Walton, and Ward, 97. 
53 Hans W. Frei, The Eclipse of Biblical Narrative: A Study in Eighteenth and Nineteenth Century Hermeneutics, (New 
Haven: Yale University Press, 1974), 130. 
54 Graham, Walton, and Ward, 99. 
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traditions of Christian faith. He seems to envision the possibility of listening to the Christian 
narrative and hearing it alone, discounting that the ambiguous questions people bring to the texts of 
this narrative are shaped by a variety of sources.55 
In the writings of theological ethicist Stanley Hauerwas, the focus moves to Christian 
practice.56 Hauerwas considers a significant difference between the church and the world to be 
integral to the Christian life. His focus is on witness rather than dialogue. Yet intriguingly, there 
appears to be some methodological ambiguity in his early work.57 As William Werpehowski 
observes, while Hauerwas often seems to take Christianity to be “formed by a language that depicts 
the world ‘seen’ coherently and irreducibly on its own terms”, he “almost as often appears to 
correlate Christian language and its world with a general philosophical anthropology” based (more 
or less) on Iris Murdoch’s moral philosophy.58 Thus, in his early work one could take him to be 
adopting a somewhat ad hoc approach to correlation, similar to Hans Frei’s “third type” of 
theology.59 
The postliberal approach of Frei, Lindbeck, and others is admirable in its move beyond the 
rationalist and individualistic focus of liberal theology, and its return to a focus on community, 
tradition, and Biblical narrative.60 The key critique of the correlational approach by these 
narrativists seems to be the apparent inevitability of the biblical story being forced into a 
preconceived pattern, such as a story told by psychology, philosophy, or sociology.61 I take these 
concerns seriously. Yet I am convinced that there remains not only a place, but also a need, for 
mutually critical correlation. I have opted for a correlational approach within this research because 
I consider the strengths and benefits of this approach to be worth the risk. There is much to be 
gained from a cross-fertilization of the ideas of philosophers and social scientists, on the one hand, 
and theologians, on the other. 
Objections to critical correlation are also evident from within the movement known as 
Radical Orthodoxy. John Milbank, the founder of this movement, critiques the social sciences as a 
conversation partner. Milbank considers the social sciences to have attempted to displace the 
“vision” of Christian theology; he suggests that liberal theology has inadvertently absorbed secular 
                                               
55 Browning, FPT, 46. 
56 In the work of Hauerwas we see the influence not only of the Yale theologians, but also of contemporary Anabaptist 
thought, including the radical thinking of John Yoder. 
57 William Werpehowski, "Talking the Walk and Walking the Talk: Stanley Hauerwas's Contribution to Theological 
Ethics," Journal of Religious Ethics 40, no. 2 (2012): 232. Werpehowski suggests this runs up to and perhaps through 
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58 Werpehowski, 232.  
59 See Werpehowski, 233 n.2. Hans W. Frei, "Conflicts in Interpretation," Theology Today 49, no. 3 (1992): 3.  
60 R. Ruard Ganzevoort, "Narrative Approaches," in The Wiley-Blackwell Companion to Practical Theology, ed. 
Bonnie J. Miller-McLemore, (Malden: Wiley-Blackwell, 2012), 217. 
61 Pembroke, 36. 
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values.62 These concerns highlight the need for the researcher to be aware of the bias of her 
sources, as well as her own biases. Moreover, they raise questions about the relative status of the 
conversation partners, a concern that also arises in the writing of James K. A. Smith.  
Smith advocates for resistance to and rejection of the correlational model, with respect not 
only to theology, but also to our understanding of church practice, worship, and discipleship.63 He 
asserts that if Christian theology essentially proceeds from “the primacy of God’s revelation” in 
Christ and in Scripture, then Christian practices should do the same. Moreover, Smith considers 
that understandings of what it means to be the church must also be shaped by revelation and 
Christian tradition, rather than by the needs of a postmodern culture. Thus, “a radically orthodox 
church practice will refuse the correlational idol of relevance without giving up the central tenet of 
hospitality.”64 Of particular concern here is Smith’s assertion that correlation always privileges 
culture, whether modern or postmodern. This suggests a lack of familiarity with mutually critical 
correlation.  
 
Insights  from  The  Whale  Rider  
Smith uses the example of the 2002 movie Whale Rider to depict the way in which the privileging 
of culture over tradition, through a community capitulating to modernism, only spells disaster.65 
The tradition of New Zealand Māori culture is used as an analogy for the Christian tradition. It 
follows then that modernity is represented by the dominant Pākehā culture.66 
To step away from the analogy, however, and to look at the reality of the intertwined 
cultures of Māori and Pākehā in Aotearoa, is to recognize the need for mutually critical correlation 
between traditional Māori, secular Pākehā and theologically sound Christian understandings. 
Historically, to prioritize the so-called Christian narrative within this context has been to prioritize 
a colonial, dominant-culture understanding of the Christian narrative. Yet through processes of 
mutually critical correlation, I am convinced that both Māori and Pākehā cultural understandings 
can provide enriching insights into the Christian narrative and tradition, and in turn be challenged 
and enriched by Christian understandings. Through processes of mutually critical correlation, 
consideration can be given to ways in which Māori spirituality and various forms of Christian 
                                               
62 Graham, Walton, and Ward, 168. See also John Milbank, Theology and Social Theory: Beyond Secular Reason, 2nd 
ed., (Oxford: Blackwell, 2006).  
63 James K. A. Smith, Who's Afraid of Postmodernism? Taking Derrida, Lyotard, and Foucault to Church, (Grand 
Rapids: Baker, 2006), 126. 
64 Smith, Who's Afraid, 126. 
65 Smith, Who's Afraid, 126. See also Witi Ihimaera, The Whale Rider, (Auckland: Mandarin, 1992). The movie is 
inspired by the book, but differs from it in emphasis, narration and detail.   
66 Pākehā is a NZ Māori word, originally used to refer to early European settlers, but currently used to describe “white” 
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assimilation) since the early colonization of NZ certainly carry significant responsibility for the breakdown of 
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spirituality mutually inform, enrich, and challenge one another.67 Critical correlation may also 
inform the exploration of leadership practices and church structures that have the potential to 
embody just relationships among Māori, Pākehā, Pacific Islanders, and other more recent 
immigrants from around the globe.68  
To return to Smith’s analogy, I am convinced that the story of and the story behind Whale 
Rider do not negate but rather demonstrate the need for mutually critical correlation. The dominant 
modern culture is not likely to disappear any time soon, although there is potential for it to be 
transformed. The challenge for the tradition (Māori and/or Christian) is not only to resist 
assimilation, but also to live in an integrated transformative manner within the context in which it 
currently exists. Smith speaks of the tradition being retrieved for a postmodern context.69 People of 
this tradition may well respond that their tradition does not need retrieving. While oppressed or 
damaged in various ways, the tradition has not been lost. Yet a mutually critical correlation process 
may be ideal for fostering dialogue between traditional understandings and the current contexts in 
which they live. Smith advocates for the repetition of the tradition within postmodern contexts to 
be non-identical.70 Again, I consider mutually critical correlation to be an ideal methodology for 
facilitating this process. 
 
Challenges  
It is not only the narrativists that recognize challenges within the correlational approach. The 
correlationists themselves identify potential challenges in the use of this methodology. These 
include the danger of distorting one source to serve the needs of the other, the interdisciplinary 
challenge of doing justice to each discipline, and challenges concerning the selection of sources, 
and the relative status of the conversation partners.  
The ideal, as articulated by Jürgen Habermas, includes full inclusion (“no one capable of 
making a relevant contribution has been excluded”), non-coercion, and equality (participants have 
equal voice).71 While these ideals are rarely realized, and cannot be certified, they nevertheless 
function as standards for a learning process guided by self-correction. 
                                               
67 See also Claire Wolfteich, "Animating Questions: Spirituality and Practical Theology," IJPT 13, no. 1 (2009): 123.  
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Tillich notes the challenge of determining “how far the door determines the structure of the 
house, or the house the door.”72 One danger is inappropriate application of cultural insights, 
resulting in the twisting out of shape of Christian symbols, practices, and understandings. Another 
danger is the distortion of cultural insights, to serve the needs of theological understandings and 
interpretations.73  
A similar challenge faces the preacher, who can be tempted to allow cultural concepts to 
take over, and to manipulate aspects of the text until they are in alignment with the contemporary 
discourse.74 In order to avoid this pitfall, the correlational preacher must be “committed to 
maintaining the integrity of the text,” allowing the meaning of the text to unfold, rather than forcing 
it into alignment with pre-understandings emerging from particular theories.75 While theoretical 
concepts (psychological, philosophical, or otherwise) may reveal important aspects of the “deep, 
inner meaning of the text,” they are to be the servant rather than master of the text.76 
Like the correlational preacher, the correlational theologian needs to be committed to 
maintaining Biblical and theological integrity. The theologian is to sacrifice neither her theological 
concern nor her academic honesty.77 Moreover, given that many of our cultural values are implicit, 
she will benefit from ongoing conversation with those from different cultures and backgrounds.  
Further challenges include those of sources, disciplines, and focus. Practical theology 
attempts to bridge a wide variety of disciplines. Yet it is difficult, if not impossible, for a 
correlational theologian to do justice to all of them simultaneously. A thorough description of 
current practice requires a great deal of research. Likewise, thorough historical work requires 
significant time, effort, and energy. The theologian must make challenging choices about where to 
focus her energies.  
There are inherent challenges involved in the selection of sources. We must consider the 
most appropriate contemporary sources for critical correlation, recognizing that the preoccupations 
of contemporary culture may turn out to be the precursor of deeper theological understandings.78 In 
selecting sources, it is also necessary to consider the background of the public that the theologian 
seeks to communicate with. For Tillich, it was the modern scientific audience, whereas for Tracy, it 
was the scientifically disenchanted postmodern audience. For liberation theologians, it is those who 
have previously been marginalized, silenced, or even “erased” from social history, political voice, 
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and theological mediation.79 For the correlational preacher and pastor, it is her congregation. For 
this research, it is communities of faith, along with other communities of practice that seek to be 
more present to one another, their broader community, and the divine. Within such contexts it is 
particularly appropriate to bring various theological disciplines and traditions into conversation 
with one another. 
Both correlationists and those critical of this methodology recognize the inherent challenges 
regarding the relative status of the conversation partners. Yet one of the strengths of this approach 
is also its flexibility in this regard, with some approaches to critical correlation privileging the 
Christian tradition, and others giving equal normative voice to both contemporary experience and 
the tradition. Neither the social sciences nor classical theological positions are free from contextual 
and subjective influences.  
Within my work, I seek an awareness of such influences. My appreciation for the Christian 
heritage makes room for the possibility of corrective insights through dialogue with non-
theological sources as well as between its various traditions and valued sub-disciplines. While I 
privilege the Scriptures as a source, I am highly aware of the need for skillful exegetical and 
hermeneutical work. Moreover, I acknowledge that certain themes are more fully developed within 
the Christian tradition than within the Scriptures. Further, in my valuing of the Christian tradition, I 
am sensitive to the concern that the perspectives of a minority have at times been allowed to stand 
as representative of “universal experience” and am therefore alert to the potential for alternative 
voices, perspectives, and experiences.80  
 
Strengths    
There are many benefits inherent in the use of the correlative method. Correlation emphasizes the 
importance of engagement between theology and contemporary culture. It is concerned with 
affirming difference as a source for further development and dialogue.81 Interdisciplinary 
conversations allow us to grasp important aspects of theology that would otherwise remain 
concealed.82  
Further, there is room for variation within this methodology. As previously noted, some 
approaches to mutually critical correlation privilege the Christian tradition; others give equal 
normative voice to both contemporary experience and the tradition. This methodology allows 
contemporary writings to question and to bring fresh perspective to the Christian tradition, and for 
                                               
79 Miller-McLemore, Christian Theology in Practice, 79.  
80 Graham, Walton, and Ward, 165. 
81 Graham, Walton, and Ward, 138. 
82 For example, it is possible to “see more than we saw before” when accompanied by an appropriate cultural self-
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the Christian tradition to critique and challenge contemporary writings. It both allows other 
disciplines to help theologians uncover ideologies that constrain their practice, and helps 
theologians recognize normative horizons within other disciplines that are distorted and require 
critique. As previously emphasized, this methodology can also be used to encourage conversation 
between theological fields and traditions.  
 
My  Response  
I am convinced that mutually critical correlation can be very profitably employed within practical 
theology. A conversational correlative approach is particularly appropriate to this research, given 
the multifaceted nature of friendship, and the range of disciplines and traditions that are included. 
Yet while valuing Hiltner’s two-way street analogy, drawing on conversations throughout the 
centuries regarding friendship requires a somewhat more nuanced analogy. As previously noted, I 
have identified a preferable analogy for the correlation within this research as that of the 
reciprocity, give-and-take, and frankness of speech, that characterizes communication amongst a 
community of friends and conversation partners who are (to varying degrees) other.  
This research seeks to avoid the potential pitfalls of the correlative method. Some have 
voiced a concern that in bringing together secular and theological sources, critical correlation risks 
becoming “fatally wedded to the prevailing Zeitgeist.”83 This work, however, draws on important 
treatments of friendship from across the ages, rather than simply contemporary sources. It both 
acknowledges and challenges current cultural trends.  
Another danger of correlational models is that an individualistic, privatized approach to 
faith goes unchallenged. This research challenges the privatization of friendship, advocating instead 
for holistic private-public friendships that overflow into civic friendship and reform.  
A key concern expressed by proponents of a narrativist approach to theological reflection is 
that bringing in perspectives from non-theological disciplines will introduce alien elements into the 
Christian story. Yet as other perspectives contribute to the recovery of neglected yet integral 
aspects of the Christian story and traditions, the opposite may well take place. 
 
Looking  Backward  and  Forward  
Within this chapter the mutually critical correlation approach to theological reflection has been 
introduced, and the possibility for both congruence and conflict between theological and non-
theological perspectives, as well as between theological sub-disciplines, noted. The four sub-
movements identified by Browning around which this research is structured have been described. I 
                                               
83 Graham, Walton, and Ward, 168. 
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have traced the development of mutually critical correlation as an enriching approach to theological 
reflection, and identified challenges in using this methodology. Yet these challenges are clearly not 
insurmountable, nor do they outweigh the many benefits inherent in the use of this approach.  
Based upon the stages of theological reflection outlined above, I firstly ground this research 
in Part I with an interdisciplinary descriptive chapter in which I consider friendship’s current status 
within the West. Within Part II, I consider what a variety of normative texts have to say about 
friendship and seek to identify the understandings and practices of friendship that these texts are 
encouraging. In Part III, I seek to develop core ideals in relation to the importance, pervasiveness, 
and formative potential of friendship. Finally, within the strategic phase, in Part IV, I seek to 
identify implications of this dialogue for the more fully informed practice of friendship.  
 31 
PART  I:  DESCRIPTIVE  
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2.  Contemporary  Perspectives  on  Friendship  
  
This descriptive chapter focuses on contemporary understandings of and attitudes towards 
friendship. As previously noted, descriptive theology includes considering underlying norms and 
metaphors, and capturing and clarifying practical questions. Thus it is necessarily broad. 
Theological writings that have influenced not only the thinking, but also the theological and social 
imagination, of pastors and lay people over recent decades are included alongside broader cultural 
trends, and include works from ethical, historical, and spiritual perspectives. Writing as a 
Westerner who has lived within various Western contexts, this research is primarily located within 
the Western history of thought and culture. Yet while these sources are primarily European and 
American, they have influence beyond their immediate contexts.  
I begin with twentieth century assertions and writings regarding friendship, taking a 
predominantly chronological approach to tracing attitudes towards friendship through the early and 
mid-twentieth century. As I explore the second half of the century, chronological and thematic 
approaches are intertwined. This remains the case as I turn to consider trends within the early 
twenty-first century. I conclude with an overview of questions that emerge from this descriptive 
work. These questions will be explored in relation to various normative traditions within 
subsequent chapters of this research.  
 
I.  The  Early  Twentieth  Century:  Assertions,  Trends,  Writings  
The twentieth century began with the powerful assertion by Georg Simmel, a German sociologist, 
that modernity is inevitably destructive of friendship, at least in the sense used in classical debates.1 
Simmel was an admirer of friendship; he considered it to be the “purest, most transparent, most 
engaging form of interaction.”2 Yet as a play form of sociability, it was relegated to the private 
sphere. Moreover, Simmel considered that modern people have too much to hide, for friendship in 
the ancient sense to be possible. Rather, they are inclined towards differentiated friendships, where 
sympathy may bind them to one person, intellectual community to another, religion to a third, and 
common experiences to a fourth.3 Simmel notes that this presents challenges when it comes to self-
revelation and self-concealment, with friends reciprocally refraining from “obtruding themselves” 
                                               
1 Ray Pahl, On Friendship, (Malden: Blackwell, 2000), 36.  
2 Georg Simmel and Everett C. Hughes, "The Sociology of Sociability," American Journal of Sociology 55, no. 3 
(1949): 257. 
3 Georg Simmel, "The Sociology of Secrecy and of Secret Societies," American Journal of Sociology 11, no. 4 (1906): 
458. 
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into those “interests and feelings” not included in their own relationship with a friend.4 It does 
appear that friendships have become increasingly differentiated.  
Yet in the first half of the twentieth century, many nevertheless regarded friendship as 
integral to a good life, and some used friendship as a model for social and political relationships. 
As in the nineteenth century, women continued to seek out friendship that would nourish one 
another’s capacity for self-determination. This was evident through suffragette movements, 
pacifism, and international feminism.  
A variety of moral theological perspectives within the early twentieth century identify the 
friend as a model of the neighbor. Barth, for example, portrays an “analogical and pedagogical 
relationship” between natural friendship and the supernatural love of neighbor.5 He asserts that the 
concept of friendship is neither more nor less than “the root of” the neighbor concept.6 Barth 
recognizes that it is in relation to a Thou that we discover ourselves.7 For Barth, friendship is not to 
be denied as egotistical; rather, it is recognized as providing a corrective to a potentially egotistical 
life.8 Mature relationships to family members are identified as having the character of friendship; 
the marriage relationship is acknowledged as having potential to acquire this character.9 
For Emil Brunner, on the other hand, friendship is distinct from love of neighbor (and 
eros).10 For Brunner, friendship is not a moral relationship, or of ethical significance. Rather it is a 
form of culture, springing from natural spiritual impulses, with an aesthetic basis. Nevertheless, 
Bruner acknowledges that when “friendship is concerned with the whole personality” it can 
become a “bridge leading to the ethical realm.”11 While friendship is not regarded as community, or 
as responsible agape ̄love, it is considered to foreshadow community.  
During the early decades of the twentieth century a sharp distinction was made within 
conservative and neo-orthodox Protestant scholarship between the revealed religion of the Bible 
and pagan Hellenism.12 This impacted the study of biblical language, and contributed towards 
much being made of the nuances between the various Greek words for love. Yet the differences 
have at times been overstated, as is apparent in the work of Anders Nygren. 
The influential Eros and Agape, written in the 1930s by this Swedish Lutheran scholar, 
proposes a sharp distinction between agape,̄ the self-giving altruistic love descending from God 
                                               
4 Simmel, 458. 
5 Liz Carmichael, Friendship: Interpreting Christian Love, (London: T&T Clark, 2004), 159. 
6 Karl Barth, Ethics, trans. Geoffrey W.  Bromiley, (New York: Seabury, 1981), 189. 
7 “The Thou that meets me in the friend as an alter ego is at the same time the gate to other people in general and as 
such with whom I see myself associated once I discover myself.” Barth, Ethics, 189.  
8 Barth, Ethics, 189, 190. 
9 Barth, Ethics, 189. 
10 Emil Brunner, The Divine Imperative: A Study in Christian Ethics, trans. Olive Wyon, (London: Lutterworth, 1937), 
517. 
11 Brunner, 517. 
12 As summarized by Carmichael, 4.  
 34 
and eros, the self-loving desiring love that seeks to climb to God.13  For Nygren, the center of 
biblical religion lies in agapē (understood as divine love, offered without attachment or the need 
for reciprocation). Nygren emphasizes the theological nature of the choice of words; he seeks to 
assert the differentiation of the Biblical concepts from the Greek, and suggests that vocabulary 
differences were used to achieve this. Further, he has little use for philia, the love of friends, which 
he regards as essentially selfish in nature. He regards the act of choosing friends, that is, of whose 
company to keep to meet one’s needs or interests, as being based in part on desire for the other.14 
It is worth keeping in mind that Nygren’s fundamental concern in this work is the source of 
human fellowship with God, rather than relationships between humans. Nevertheless, while his 
personal practice, as teacher and bishop, may have been substantially different, his writing 
effectively dismisses philia as a subsidiary of eros, a love that seeks reward.  
Nygren’s anti-Hellenistic theory is widely recognized as extreme, and as inconsistent with 
linguistic evidence within the Greek Bible. Nevertheless, his polemic has been highly influential. 
During the 1930s, his idea that Christian love is correctly described as unconditional altruism was 
widely accepted. Within subsequent decades his ideas became part of the mental furniture of 
many.15 Friendship tended to become a disdained term among seminarians (or at least among 
certain types of seminarians).16 The ideas of Agape and Eros ruled in many classrooms and 
pulpits.17 
Yet it was advocates of the instrumental benefits of friendship (along with the producers of 
entertainment) that superseded philosophers, theologians, and social scientists in shaping the 
expectations of friendship amongst twentieth century people. In 1936 Dale Carnegie first published 
How to Win Friends and Influence People. This influential book focused on an instrumental 
approach to friendship, encouraging a struggle for self-improvement, influence, and mastery. 
Carnegie placed this relationship at the center of men’s competitive drives, making it integral to 
influence and recognition.  
Theologically speaking, a turning point in thinking about friendship began the following 
year, with Vansteenberghe’s article “Amitie” (Friendship) in the 1937 Dictionnaire de spiritualitie. 
This article took seriously the corpus of positive writing about friendship. Then in 1938 John 
Burnaby became the first academic since Aquinas to argue on a scholarly level for friendship as the 
quintessential model for Christian love. His Hulsean lectures on Augustine became the book Amor 
                                               
13 Anders Nygren, Agape and Eros, trans. A. G. Hebert, (London: SPCK, 1932), ch. 8.  
14 Nygren, 138. 
15 His work has been described as “the most influential Protestant account of love in the twentieth century.” Alan 
Vincelette, "Introduction," in The Problem of Love in the Middle Ages: A Historical Contribution, Pierre Rousselot, 
(Milwaukee: Marquette University Press, 2001), 11. 
16 Nygren, ch. 8. 
17 See Martin Marty, "F Is for Friendship", The Christian Century, February 4, 2009.  
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Dei, within which he champions the love for God that energizes the Christian mystical tradition, 
and challenges Nygren’s anti-mystical tendency. For Burnaby, friendship with God is 
immeasurably greater, like and yet very unlike that shared with a human friend. It includes delight, 
desire, and devotion.18 Love of God is more, and never less, than personal love.19 Yet depicting 
God as a cozy and tolerant companion, thus trivializing what could otherwise be a transformative 
relationship, is identified as kitsch piety.20 
Subsequently, a variety of reflections on friendship emerged in writings from the Second 
World War years. Simone Weil, a French philosophical writer, mystic, and activist for the wartime 
Resistance, asserts that whereas natural affection tends to be based on a relationship of necessity, 
pure friendship surpasses nature. She finds pure friendship to be a miracle, with a sacramental 
character.21 
In a letter from prison, just before his execution by the Nazis in 1945, Dietrich Bonhoeffer 
wonders about friendship as a subdivision of the concept of culture.22 He acknowledges the 
challenge of classifying friendship sociologically.23 Further, he expresses suspicion that there may 
be more to friendship, and questions restrictive domains of ethical existence. As Carmichael notes, 
“[i]t is in the experience of such struggles as that in which Bonhoeffer was caught up in that the 
ethical significance of friendship makes itself starkly evident.”24 
Bonhoeffer depicts friendship as a rare and precious treasure, not to be compared with the 
values of the divine mandates (church, marriage and family, government, culture, and work), yet 
“as much in place amongst them as the cornflower in the wheat field.”25 Friendship is thus 
portrayed as self-sown, unique, and fragile. It is not deliberately planted, nor does it belong to or 
receive support from the main crop. 
 
II.  Mid-­‐Century  and  Beyond  
As previously noted, books, songs and various forms of media contribute towards the shaping of 
the social imagination. What themes, then, have shaped the social imagination when it comes to 
friendship throughout the second half of the twentieth century? I begin with discussing mid-century 
contributions by C.S. Lewis, an influential writer of his day. His work has subsequently been 
referenced in discussions of love and friendship within diverse contexts.  
                                               
18 John Burnaby, Amor Dei: A Study of the Religion of St. Augustine, (London: Hodder & Stoughton, 1938), 311.  
19 Burnaby, 311. 
20 Burnaby, 311. 
21 Simone Weil, "Friendship," in Waiting for God, (New York: HarperCollins, 1951).  
22 Dietrich Bonhoeffer, Ethics [„Ethik”], trans. Neville Horton Smith, (London: SCM, 1955), 253 n.1.  
23 Dietrich Bonhoeffer, Letters and Papers from Prison, 3rd ed., (London: SCM, 1971), 192.  
24 Carmichael, 161.  
25 Bonhoeffer, Ethics, 253 n.1.  
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Within The Four Loves, Lewis seeks to establish, from his nuanced understandings of love, 
implications for contemporary living.26 Friendship is depicted as unnecessary yet invaluable. Lewis 
considers the cultivation of true friendships to be almost a lost art, and expresses disappointment at 
the neglect of friendship within modern society.27 Yet within this work he makes minimal use of 
the tradition of theological writing on friendship, but rather writes a somewhat personal essay, 
reflecting the kind of companionship he himself enjoyed.28  
While Lewis does not explicitly target Nygren’s Agape and Eros within The Four Loves, 
this work is thought to include an implicit criticism of Nygren’s denigration of eros and its 
separation from agapē.29 Yet it is not a work of philology and tends to overdraw the distinction 
between terms. Reality is more complex than his four categories of love allow. 
Lewis favors friendship love as being the most closely aligned to divine love, because he 
views it as the most spiritual and least physical of the loves, an affair of “disentangled, or stripped 
minds.”30 Such descriptions are unsatisfactory to many women.  
Intriguingly, in apparent support of gender separation when it comes to friendship, Lewis 
asserts: “Long before history began we men have got together apart from the women and done 
things. We had to.”31 He professes ignorance of what women were doing meanwhile, asserting he 
can trace the pre-history of male friendship only, without explaining how he knows what men were 
doing in prehistoric times.32  
Yet Lewis spent time with women, was taught by women and taught women. Further, he 
engaged in literary relationships with many women; women participated within the broader writing 
community of which he was a part.33 Thus it seems that at least as far as gender is concerned, 
Lewis was “a better man than his theories.”34  
Friendship features in C.S. Lewis’s Narnia Chronicles, where despite some stereotyping, 
friendship is evident between genders. These friendships are characterized by loyalty, courage, 
honesty, and hospitality, along with shared insight, interests, and vision. Friendship also features 
                                               
26 His book Till We Have Faces (1956) is a fictional treatment of these four loves. It is perhaps even more critical of 
Nygren than The Four Loves. See Risto Saarinen, "Eros and Protestantism: From Nygren to Milbank," in Gudstankens 
Aktualitet: Bidrag Om Teologiens Opgave Og Indhold Og Protestantismens Indre Spændinger, ed. E. Wiberg 
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27 C. S. Lewis, The Four Loves, (London: Geoffrey Bles, 1960), 69–70.  
28 Lewis does interact with Augustine. 
29 Lepojärvi, 210. 
30 Lewis, 84.   
31 Lewis, 75.    
32 Lewis, 76–77. 
33 Sam McBride, "The Company They Didn't Keep: Collaborative Women in the Letters of C.S. Lewis," Mythlore 29, 
no. 1 (2010): 84. 
34 Mary Stewart Van Leeuwen, A Sword between the Sexes?: C.S. Lewis and the Gender Debates, (Grand Rapids: 
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within fellow-Inkling J.R.R. Tolkien’s Lord of the Rings trilogy, where friendship-love is portrayed 
as integral to the overcoming of evil. Friendships develop through commitment to a shared quest, 
and are characterized by love, loyalty, and respect. Ancient conventions of distrust between races 
are challenged by the friendships of Merry and Théoden, as well as Legolas and Gimli. 
Other literature throughout these decades welcomed the influence of good friends, and 
warned against the danger of misplaced trust in so-called friends. Chaim Potok’s The Chosen 
(1967) and The Promise (1969), as well as earlier works such as The Folded Leaf (1945) by 
William Maxwell, depicted various challenges accompanying adolescent male friendships. 
The commitment and support of friends was celebrated in songs, television shows and 
movies.35 Male friendships could be warm and supportive.36 Yet in the later part of the twentieth 
century the strongest friendships depicted in movies and television shows were typically those 
between women. (Friendships between women and gay men were added from around the 1980’s). 
As the twentieth century drew to an end, and a new century began, friendship was celebrated in 
shows such as Friends (1994–2004), Sex in the City (1998–2004) and Will and Grace (1998–2006). 
Clearly, friendship has been a theme of ongoing interest within popular culture. As we have seen, 
some academics have contributed to the social imagination through fiction and other popular 
works. Yet friendship initially received minimal systematic attention from the emerging social 
sciences.  
Until relatively recently friendship was seen as unimportant relative to the key issues that 
defined the relatively young discipline of sociology. While sociological literature has drawn 
attention to the potential harm of social isolation and disconnection, concern has typically focused 
on family and community organization.37 By mid-century sociologists were concerned about the 
apparent social isolation that resulted from competitive consumerism.38 Particular concern was 
expressed concerning domestic isolation. Yet friends and friend-like relations were considered in 
terms of economic analogies, with exchange theory theorizing and legitimating the competitive, 
individualistic drive for success.39  
An influential mid-century work entitled The Lonely Crowd, by sociologist David Riesman, 
depicts other-directed rather than tradition-directed or inner-directed personalities, resulting in 
conformity, fragile relationships, and alienation. Within such a context, he asserts, friendships do 
                                               
35 Songs included Friendship Train (1969), Bridge over Troubled Water (1970), and Lean on Me (1972). The movie by 
the same name, featuring this song, premiered in 1989.  
36 E.g. Butch Cassidy and the Sundance Kid, Easy Rider, Midnight Cowboy (all 1969), MASH (1972–83). 
37 Graham Allan and Rebecca G. Adams, "The Sociology of Friendship," in 21st Century Sociology: A Reference 
Handbook, ed. Clifton D. Bryant and Dennis L. Peck, (Thousand Oaks, CA: Sage, 2007), 123.  
38 Pahl, 48. 
39 Pahl, 49. See, for example, Peter Michael Blau, Exchange and Power in Social Life, (New York: Wiley, 1964). Also 
George Caspar Homans, Social Behavior: Its Elementary Forms, (New York: Harcourt, 1961). 
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little to remedy character deficiencies.40 Yet on the whole, the importance of friendship was 
disregarded amongst social scientists, until the late twentieth century. Within sociology, friendship 
was considered (at best) to be of short-lived importance, compared with other life issues such as 
family and work.41 Anthropologists focused on kinship, neglecting the sometimes-overlapping 
concept of friendship. When friendship has been studied, the focus has been primarily on formal 
relationships with well-defined mutual obligations.42 Most of these studies have focused on male 
friendships and neglected friendships between females.43 Further, interdisciplinary collaboration on 
friendship research has been relatively rare.44 
There has been renewed interest in the academic study of friendship since the 1970s, with a 
greater resurgence of studies on friendship, philosophy, sociology, and politics beginning in the 
1980s. Commentators lament the loss of a place for friendship within civil society, along with the 
lack of scholarship in this area.45  
From a philosophical perspective, Preston King identifies libertarianism as dominating the 
modern period, within which attitudes to friendship range from “indifference to hostility.”46 He 
notes that whereas Francis Bacon, Michel de Montaigne and Friedrich Nietzsche have written 
about friendship, Immanuel Kant, Sigmund Freud, Mary Douglas and Ayn Rand are hostile to 
friendship, and many modern writers, including Machiavelli, Descartes, Hobbes, Locke, Spinoza, 
Leibnitz, Hume, Voltaire, Rousseau, Hegel and Marx ignore friendship.47 Michael Pakaluk 
identifies the “great divide” within contemporary ethical thought between deontology and 
consequentialism as being problematic, leaving friendship with something of a dubious moral 
standing.48 
Bridging philosophy and the political, Jacques Derrida’s Politiques de l’amitié (1994), 
translated into English as The Politics of Friendship (1997), examines the political history of the 
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Press, 1950).   
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idea of friendship. He identifies a basic tension between unity and difference, and advocates for 
taking seriously the place and voice of the other.49 His comprehensive contemporary analysis 
expresses concern about the exclusion of women from the political, along with the phallocentricity 
of the history of the philosophy of friendship. Derrida questions: “When will we be ready for an 
experience of freedom and equality that is capable of respectfully respecting that friendship which 
would at last be just…?”50  
Within a variety of disciplines, feminist scholars have noted a tendency to trivialize 
women’s relationships, perhaps even seeing them as “suspect” relationships.51 Jennifer Coates has 
responded by seeking to make visible the political nature of women’s friendships, identifying 
conversations within these friendships as non-trivial, and as providing a focus for the discussion 
and re-evaluation of social norms along with the construction and maintenance of personal 
identity.52  
Some consider it preferable for friendship to remain “on the edge” of politics, perhaps even 
as a hiding place from politics.53 Yet within a variety of contexts throughout the twentieth century, 
the politically transforming power of friendship has become evident. Within various movements 
for social change and justice, friendship has contributed to the capacity to resist oppression. Within 
struggles against various forms of oppression, friendships have been recognized both as a model of 
a new kind of world and a way of bringing a new kind of world about.54 Friendship has both 
generated and been an outcome of such solidarities.  
Friendship was integral to the civil rights movement within the United States. For Martin 
Luther King Jr., the goal of non-violent activism was ultimately to win the understanding and 
friendship of opponents.55 Here it is worth noting that King drew significantly on Nygren’s work 
on agapē (earlier critiqued) to advocate for non-violent resistance that intentionally seeks the good 
of white oppressors. He did not, however, follow Nygren’s emphasis on love as uncalculating and 
unmotivated.56 Rather, his developed definition of love “combines dimensions of equal regard, 
mutual love, and delivering love, in addition to echoes of Nygren’s sacrificial love.”57 (These 
themes of equal regard and sacrifice will be further explored within chapter 9). 
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 40 This	  understanding	  of	  love	  contributed	  to	  King	  seeing	  the	  “other”	  as	  friend	  and	  neighbor	  rather	  than	  as	  enemy.58 Yet his work took place within contexts where friendship between white 
and black were in many contexts difficult to conceive, due to racist attitudes, oppression, and the 
use of violence to generate fear. While personal friendships within black communities made sense, 
friendships between black and white was for many inconceivable. Further, where attempts at such 
friendships did take place, radical inequalities could contribute to such relationships being sources 
of pain for those with less power.59 Nevertheless, the attitudes and actions that King advocated for 
may be seen as essentially those of civic friendship, a theme to which I will return in subsequent 
chapters. King expressed an ideal that had the potential to be transformative, as he called America 
to return to her founding principles, whilst strategically adapting his message for a variety of 
audiences.60  
Friendship was also integral to the struggle against apartheid in South Africa, sustaining 
South African activists through long years of imprisonment and separation from family. The 
relationship between the American civil rights movement and the South African anti-apartheid 
movement was characterized by gestures of friendship.61  
Friendships across racial barriers in various contexts are themselves a statement against 
ethnic privilege and a challenge to various assumptions. Yet such friendships have been, and 
continue to be, challenged by paternalistic attitudes, requiring the learning of difficult lessons such 
as giving up power, listening, and not speaking for the other. 
Friendship has been integral to the struggle against sexual oppression. The rediscovery of 
friendships that nourished women, both in the past and the present, was an important aspect of 
feminist scholarship in the 1970s and 1980s, and in turn generated further scholarship about 
friendships.62  
Themes of solidarity and friendship have captivated the imagination of several theologians. 
Within We Drink from Our Own Wells (1983) Gustavo Gutiérrez, the Peruvian founding father of 
liberation theology, advocates for solidarity with the poor through friendship with people whom 
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one knows and loves, along with compassion for those who share their unjust situation. This 
solidarity is not to be simply with isolated individuals; we are to love others within their social 
context.63 Yet neither can this solidarity be abstract; it must be more than solidarity with a class.64  
From another angle, feminist theologian Sallie McFague finds that friendship-love thrives 
on difference and extends to strangers, as she explores friend as a non-authoritarian, non-familial, 
non-gender-related metaphor for God.65 Sustaining is identified as an activity of God as friend, 
providing hope, accompaniment and the opportunity for reciprocal hospitality.66 Similarly, Paul 
Waddell explores friendship as an analogy for relationship with God, along with identifying 
friendship as integral to the moral life and the acquiring of virtue.67  
Liberation-oriented thoughts on friendship emerge in the writings of the Protestant German 
theologian Jürgen Moltmann, who after being drafted and taken prisoner as a teenager in the 
Second World War, was helped and forgiven by his captors. These experiences contributed towards 
a sense of sympathy and solidarity with those experiencing oppression, along with a deep intuition 
of God’s participation in both suffering and hope.68  
Moltmann came to see friendship as essential to ethical life. He invites his readers not only 
to know Jesus as friend, but also to live out his love as “open friendship.”69 Further, he suggests the 
addition of Jesus the Friend to the traditional titles given to Jesus, asserting that it best describes 
the inner relationship both of communion with God and of human community.70 When other roles 
have been left behind, friendship remains. While modern society has privatized friendship, 
Christians are to reverse this trend, de-privatizing friendship as they rediscover its public character. 
Moreover, the church is to live out this friendship, as “the fellowship of friends who live in the 
friendship of Jesus and spread friendship in society” as they encounter the forsaken and despised 
with affection and respect.71  
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With the turn of the century came two books by Scottish practical theologian John Swinton, 
encouraging people to discover how to make unusual friendships with the potential to communicate 
the friendship-love of Christ.72 Swinton recognizes that rehumanization is born within the 
relationship of friendship. Within the twenty-first century, themes of friendship continue to emerge 
in the writings of Moltmann and Swinton. Their writings, along with others, will be revisited within 
subsequent chapters. 
 
III.  21st  Century  Friendship:  Varying  Patterns  and  Perspectives  
How then is friendship typically understood and lived out currently? In the early twenty-first 
century, there is significant emphasis on emotional and private obligations within friendship. The 
issue of friendship is being blogged about and otherwise written about on-line. The high level of 
geographical mobility within late modern societies impacts personal networks in various ways. 
Friendships that endure geographical change were once sustained primarily through letter writing; 
they may now be sustained through a variety of electronic technologies.  
Friendship continues to be celebrated in a variety of popular works. Friendship is celebrated 
within the ongoing Star Wars saga, where at times it takes precedence over civic responsibilities.73 
At the end of the fifth volume of the Harry Potter series, Harry fends off death at the hand of 
another by thinking about his friendships, and recalling that he would not exist without love and 
friendship. Harry Potter and the Deathly Hallows, the final novel of the series, begins with an 
epigram from William Penn: “This is the comfort of friends, that though they may be said to die, 
yet their friendship and society are, in the best sense, ever present, because immortal.”74 The 
significance of friendship with someone perceived as other permeates R. J. Palacio’s Wonder 
(2012) and its movie adaptation (2017).  
Yet contemporary friendships are challenged by a variety of factors, including fears about 
intimacy. Such fears are of particular concern when it comes to contemporary male friendship. 
Over a century ago Sigmund Freud suggested that all relationships involved eroticism, and that the 
desire for sex is “the secret truth of every relationship.”75 The impact of this perspective, with its 
suggestion that mutual liking must be more than simply affection, lives on. As Wesley Hill 
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laments, we are more aware of the potential for an “underlying, subconscious erotic attraction” 
when it comes to male friendship, than to the recognition of two people who admire one other and 
wanted to encourage one another’s growth in maturity and virtue, as encouraged within pre-modern 
times.76 This has contributed to suspicions of and uncertainty about deep friendships. 
Several decades ago David Shields asserted that ongoing talk about friends was the residue 
of a past reality. He claimed dominant-culture men in particular were “frighteningly close to losing 
friendship as a significant dimension of human experience.”77 More recently, sociologist Niobe 
Way has studied the development of adolescent male friendships. Within Deep Secrets: Boys’ 
Friendships and the Crisis of Connection, she describes a recurring pattern of retreat from same-
sex intimacy. In their early teens, the boys she interviewed would describe their best friend as 
someone with whom they could share secrets and discover a level of mutual commitment. As they 
matured it seems that they retreated from same sex friendship, fearing that they may be suspected 
of being gay.78  
Yet there are negative consequences to shutting down emotionally, to being alone and 
without mutually supportive friendships. It is in this regard that Way makes a perceptive yet 
concerning observation regarding the shorter life span of men and the spike in teenage boy suicide 
rates (at a stage where the pressures to be independent and stoic intensify). These, it would seem, 
are evidence of the perils “of ignoring the importance of close friendships, trust, empathy, and 
emotionally supportive relationships more generally.”79 However, the current crisis of connection 
is more than a boy crisis. It is also a human crisis.80  
Many contemporary friendships (regardless of gender or age) are impacted by new 
technology. Mobile phones, social networking sites, and video-chat software and devices are 
making it possible to stay connected in new ways. While patterns of friendship, and opportunities 
for friendship, are being shaped by new technologies, the long-term impact (for those who have 
access to them) on such patterns and opportunities remains to be seen. Currently, both benefits and 
challenges are evident.  
Mobile phones play a role in the organizing, planning, and debriefing of friendship 
activities; yet they also prove to be a distraction during face-to-face time. The “fear of missing out” 
(FOMO) contributes towards attentiveness to digital communication at the expense of in-person 
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communication. Paradoxically, friends can be hyper-vigilant in their attention to texts from one 
another when apart, yet lacking in attentiveness to one another when they are together.  
On-line social networking sites allow old friends to rediscover one another and 
geographically dispersed friends to maintain some degree of connectedness. Yet time spent “on-
line” can also detract from time given to the maintenance of local friendships. Social networking 
can be addictive, providing cold comfort in the search for intimacy.81 Further, social media makes 
it easier not only to connect to those with common interests, ideals, and ideas, but also to avoid 
face-to-face interaction with those with differing ideas. 
New technology has the potential to distract from as well as to deepen friendships. 
Contemporary addictions to digital technology inhibit human capacities such as empathy and self--
reflection; various technological innovations enhance the pressure to conform, providing “new 
tools for ancient impulses.”82 
Friendship is increasingly being invoked academically as a potential model to illuminate 
issues such as citizenship and international relations.83 Sibyl Schwarzenbach, for example, suggests 
that incorporating values of friendship into the political, in the form of civic friendship, may 
contribute towards determining “the limits of legitimate freedom and equality” within the context 
of a genuine democracy.84 Graham Smith notes the potential of friendship to overcome tyranny.85 
Danielle Allen advocates for a “citizenship of political friendship” that promotes confidence rather 
than fear in talking to strangers.86 Yet the most important relationship when it comes to politics has 
not been adequately explored; there is plenty of scope for more politically directed research on 
friendship.87 
The same could be said within the field of anthropology. Anthropologist	  John Terrell’s 
research has convinced him that the capacity of human beings to make friends even with strangers 
is a defining characteristic of our species, marking us apart from (most) other species on earth.88 
Yet other anthropologists have dismissed such insights as “wimpy.”89 
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Terrell notes that for many “outsiders” a place like New Guinea continues to be viewed as a 
place where savage violence, treachery, cannibalism, and warfare predominate. Yet, unexpectedly, 
his research led him to see that the custom of inheriting friendships with families in other 
communities, both near and far, has contributed to the maintenance of significant social and 
cultural stability in one of the more environmentally challenging places in the world.90  
Inheriting friends, generation after generation, in places near and far on the Sepik coast 
emerges from this research as a fact of life that flies in the face of centuries of foreign ignorance, 
prejudice and belief.91 Terrell notes that this practice has helped keep a way of life vigorous and 
productive, prompting him and his co-researcher to take a much closer look at what it means to be 
a friend. He also observed: “in challenging conventional wisdom about friendship we would also 
be questioning conventional wisdom about the nature of human nature.”92	  
Terrell speaks somewhat disparagingly of “ghost ideas” about human nature inherited from 
Genesis through the Enlightenment period. Speaking of a view of human origins derived from 
Genesis 2, he observes: 
It is not surprising that Enlightenment thinkers would take it as read that human 
beings living in a state of nature would be able to survive as solitary forest creatures 
or as close-knit families on their own divorced from any need to associate with other 
people. After all, hadn’t this first couple done so quite handily?93  
 
Terrell depicts Genesis 2 as being in stark contrast with the modern evolutionist’s perspective that 
humans are inherently social creatures. He asserts that the basic unit of human society is the 
individual and her broader relationships with others, rather than the individual (and perhaps a 
helpmate).94 Is Terrell correct that friendship is integral to what it means to be human? Further, 
is he correct in considering this to be counter to the creation accounts of Genesis? Is this an area in 
which the Christian tradition needs correction? These are questions to which we will return in 
chapter seven.  
What then is the current state of friendship within contemporary Western societies? Is 
friendship in fact an endangered relationship? Concern is expressed about the “fugitive quality of 
friendship and local community” in which “no one becomes a long-term witness to another 
person’s life.”95 (Electronic communications provide a different sense of community). Within the 
United States, Robert Putnam suggests that there has been a disturbing decline in social 
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engagement and social trust.96 Robert Lane, another political scientist, notes a pattern of many 
acquaintances, yet few close confidants.97  
Others claim that friendship has been pushed to the margins of modern life.98 A sociological 
study published in 2006 appeared to indicate Americans have shrinking networks compared to two 
decades previously, with nearly a quarter of those surveyed having no close confidants and almost 
half reporting they had no one with whom they were able to discuss personal matters.99 These 
findings generated tremendous public and professional interest and inspired some panic, as well as 
scholarly debate.100  
In contrast to these pessimistic perspectives, British sociologists Liz Spencer and Ray Pahl 
argue that contemporary Western societies are not, in fact, made up of isolated, self-absorbed 
individuals. Rather, friendship is becoming more important as “social glue” within various forms of 
personal communities, although these may be invisible and unconscious to many.101 Where there is 
no immediate family, or where family have become estranged or are simply no longer local, 
friendship can provide a particularly invaluable form of social glue. Further, friendship can take 
many forms, with friendship repertoires including soul mates, helpmates, confidants, and some 
purely sociable fun friends.  
Various forms of technology allow opportunities for fostering preexisting relationships and 
developing new ones. Yet social media has devalued the word friend through using it as an active 
verb for an activity more appropriately described as networking. This may contribute to friend now 
being used to include those who are simply acquaintances.  
It is difficult to ascertain from the variety of social surveys undertaken whether Western 
people are in fact acquiring more differentiated and superficial friendships, or more life-affirming 
soul friendships. As Pahl asserts, while sociologists and social psychologists attempt to quantify the 
importance and significance of friendship for various categories of the population at different 
stages of the life course, they often have little knowledge of precisely what they are measuring.102 
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The classifications used in such surveys are typically lacking in sophistication; respondents are 
rarely asked what they mean by friend.103  
Unsurprisingly, those who have attempted to measure “true” or “real” friendships have 
come back to the question of whether we are becoming more or less able to trust one another.104 
Moreover, there is no simple correlation between quality and quantity of friendships. Fewer 
friends, even if seen less often, may still be of greater significance socially, ethically, and 
spiritually than large numbers of superficial friends. 
It seems that relationships connecting people from and fostering friendship between people 
from different backgrounds do not develop easily within contemporary Western societies. 
Americans, for example, typically live “in neighborhoods with people of similar incomes, join 
organizations with relatively homogenous memberships,” and choose friends who are like 
themselves.105 Obviously this is true of most modern, industrialized societies. Further, while 
technology, travel, and increasingly globalized culture may increase the scope of potential 
friendships, the range of friendships may be narrowed as various “mixing institutions” 
(educational, religious, economic, etc.) shrink, fragment or are reshaped in ways that perpetuate 
social divisions.106  
Intriguingly, religiosity is correlated with greater class bridging when it comes to 
friendships, especially downwards bridging.107 This seems to be driven by involvement in religious 
social networks, and by friendships within congregations. Social networks within socially diverse 
congregations appear to serve as “counterweights” against the general trend towards greater class 
segregation.108  
Yet theological dimensions to friendship are rarely explored within church contexts. 
Sermons and seminars may focus on marriage and parenting, but friendship is very rarely given 
similar attention. Many regard Christian friendship as simply sociological, “a matter of people who 
like one another and enjoy associating with one another at church and at various church-related 
functions.”109 Without the development of the theological imagination when it comes to friendship, 
cultural norms may well take precedence within the social imagination of Christians.  
A variety of theological perspectives on friendship, with potential to enrich theological and 
social imaginaries, have continued to emerge within the early twenty-first century. The love of 
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friendship emerges as a necessary model of love within the Christian tradition, through Liz 
Carmichael’s Friendship: Interpreting Christian Love. Christian friendship can be iconic, allowing 
a glimpse into divine and human reality. This is recognized by Paul O’Callaghan, an Orthodox 
priest who presents a vision of friendship as revealing the communion of the Holy Trinity.110 The 
need for the church to rediscover its nature as a relational and hospitable community on behalf of 
the world is expressed in a variety of works, including writings by Elisabeth Moltmann-Wendel, 
Steve Summers, John of Taizé, and Wesley Hill.  
Acknowledging that contemporary people of faith are more familiar with the language of 
discipline than of virtue, Susan Phillips encourages the cultivation of friendship as a spiritual 
discipline.111 Phillips uses the imagery of soul gardening, suggesting that relational gardens need to 
be kept in good repair.112 Friendship is identified as an heirloom plant that is precious, and requires 
tending, yet is often overlooked.113  
Within Charles Ringma’s writings, friendships emerge as gifts that require nurture, and are 
to be shared.114 Readers are warned not to make this gift exclusive; clinging to this fragile gift can 
deter the practices of hospitality and solidarity, and “the politics of radical openness to the 
other.”115 Contemplation, through attentiveness to God, self, and ultimately others, is recognized as 
integral to the nurturing of friendship and community, allowing us to see and hear what may 
otherwise elude us.116  
Spanning the last decades of the twentieth century and the early decades of the twenty-first 
century, the work and writings of Jean Vanier highlight friendship as integral to life. Whereas 
contemporary Western culture encourages one to climb the “ladder of material success and 
individual accomplishment,” Vanier recognizes that the vision of God is to “go down the social 
ladder,” in order to be with the weak and the broken. His own life has been transformed by 
“descending the ladder” to be with, and to befriend, the marginalized and poor.117  
Invaluable as all these writings are, there is no comprehensive practical theology of 
friendship that seeks to address persistent questions concerning the importance, place, shape, and 
practices of friendship. This work seeks to address this gap. 
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Summary  
Throughout the twentieth and into the twenty-first century, friendship has been regarded as a model 
for other relationships, disdained, valued from a primarily utilitarian perspective, and recognized as 
transformative. In the early twenty-first century, faced with both the challenges and benefits of new 
technologies, controversy continues over its current status. Within various treatments of friendship, 
a number of themes and questions have arisen. It is to an overview of these issues that I now turn.  
Firstly, is friendship essential or peripheral to what it means to be human? Currently, 
friendship is treated as essential for children and optimal for the aged, but given relatively little 
attention in the in-between years. It attracts minimal consideration within the church, academy, and 
workplace, or within the provision of social services. Within church contexts, friendship is rarely 
recognized as a virtue or personal discipline, integral to human flourishing. Within the academy, 
friendship has been ignored or disdained as a focus for research. Within the workplace friendship is 
often regarded as a distraction. In some contexts friendship is recognized as unnecessary, and even 
subversive. Within various contexts, human beings are related to primarily as clients, workers, 
consumers, and attendees rather than as friends.118 In few contexts is having deep relationships of 
friendship regarded as the most essential thing for human beings. 
Secondly, what difference does gender make when it comes to friendship? Various 
generalizations are made regarding gender when it comes to friendship. Lewis spoke throughout his 
Four Loves of male friendship, and claimed that friendship will typically (in most societies and 
periods) be between men and men or women and women. Yet within contemporary contexts, 
friendship is not viewed as a male privilege. Rather studies have indicated that men often shed the 
friendships of their adolescence, as (or even before) they adjust to the demands of adult life. 
Movies and fiction have depicted males as lonely and friendless. Women’s friendships are often 
viewed as more sincere, meaningful, and significant than those of men.  
Research suggests that whereas women become with one another, men tend to do things 
with each other, bonding with each other simply for the moment. Whereas contemporary men 
typically engage in “shared activities,” women typically engage in the “sharing of feelings” with 
friends.119 These differences are ascribed to a variety of phenomena, including socialization and 
psychic development. Yet perhaps these differences are at least somewhat based on cultural 
ideologies.120 Cultural ideologies about relationships, gender, and friendship are reproduced and 
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reinforced through relational practices, socialization, and exposure to the reification of these 
ideologies by the media.121 This is suggestive of the concept of “social imaginary” discussed in the 
introductory chapter. 
Some regard friendship between the genders as problematic. Barth considered friendship 
between members of the opposite sex to be both rare and dangerous.122 Lewis presumed that 
women seldom share the same interests and activities as men.123 Popular culture over recent 
decades has typically portrayed friendships between men and women as problematic. Further, 
while potential for friendship with one’s marriage partner is sometimes acknowledged, it has also 
been discounted in the search for pure friendship. 
A third question that arises concerns the possibility of speaking of friendship with God. 
While (as we will see) biblical and medieval writers have spoken of friendship with God, current 
authors writing from a Christian perspective are divided on this issue. For some, friendship with 
God is unthinkable. To speak of friendship with God would be to trivialize or sentimentalize 
relationship with God. For others, the possibility of friendship with God is exclusively for saints 
(with the more elite implication of this term). Yet others have become convinced that friendship is 
an appropriate analogy for the relationship God desires with human beings. Carmichael, for 
example, concludes, “God reveals what friendship is.”124 Nevertheless, concern is expressed that 
friendship with God implies a comfortable, casual, kitsch, or sentimental relationship.  
Fourthly, what characteristics and practices identify and sustain friendship? While the 
meanings attributed to friendship have varied within different contexts, friendships are consistently 
identified as chosen or voluntary relationships. Contemporary friendships are typically 
characterized as relationships of freedom, mutuality, and love. Unlike family and work 
relationships, friendships are not marked by formal obligation. Rather, they are characterized by 
freedom. Yet alongside the freedom inherent in friendship there is typically a sense of commitment. 
While unlike a marriage, there is no ritual celebration in our society within which friends pledge 
loyalty and commitment to one another, there is, within at least some friendships, a commitment 
that grows and endures the tests of time.  
Like many family relationships, friendships are also relationships of love. This love has 
both rational and emotional dimensions. Friendship-love is often characterized by having 
something in common; it has thus been described as a triadic love. Friendships are typically 
described as being relationships of mutuality. 
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Practices of friendship within contemporary Western contexts include shared activities, 
communication, conflict, and social support. Other practices that have emerged in various contexts 
over the last century or so include nourishing one another’s capacity for self-determination, giving 
up power, listening, and not speaking or trying to fix things for the other. 
Finally, is friendship simply a private relationship based on sentimental attachments, as 
currently portrayed? Or is it also relevant to communities? Relatively little attention has been paid 
to the relationship between the two. While friendship is relevant to the church, to monastic and 
apostolic communities, and to various other communities of faith, as well as to the broader 
community, it is not unusual for friendship to be ignored, devalued, or discouraged within many of 
these communities of practice.  
Regardless of whether friendship is currently an endangered relationship or an important 
source of social glue, potential has been identified for friendship to play an invaluable role within 
twenty-first century communities, and, I would argue, for communities of faith to give greater 
attentiveness to this relationship. While there has clearly never been a golden age of friendship, 
there is much to be gained by developing a theology of friendship that explores these questions 
through reengaging with friendship traditions that have been obscured by modernity, bringing them 
into dialogue with contemporary contexts and concerns. With this in mind, I turn now to engage 
with a variety of conversation partners from previous centuries, and to identify characteristics, 
dimensions, and practices of friendship that their texts encourage.  
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PART  II:  FRIENDSHIP  WITHIN  NORMATIVE  TRADITIONS  
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3:  Classical  Understandings  of  Friendship  
 
As previously noted, the normative task is based on Browning’s second sub-movement of 
historical theology. While this typically involves confronting the scene set in the first movement 
with the central normative texts of Christianity, I begin with classical understandings of friendship.  
The philosophers of antiquity left subsequent cultures with a variety of ideals of friendship, 
that govern not only what we could call companion friendship but also relations with relatives, 
fellow citizens and even God. They are normative ideals, articulating what friendship should be 
like, based on varying philosophical theories about the nature of men, women, society and the 
divine.  
Within this chapter I draw on a variety of resources, as I provide a brief overview of ancient 
ideals that contributed to the cultural world within which the NT was written, and have remained 
influential through the centuries. These include Plato’s tentative proposals within Lysis, and 
Aristotle’s confident, comprehensive and profound treatise on philia within his Nicomachean 
Ethics.1 Further resources include Aristotle’s Politics and Rhetoric, Epicurean sayings, and 
Cicero’s influential De amicitia.2 I focus primarily on contributions from Aristotle and Cicero, in 
part at least because of their influence on subsequent conversation partners such as Aquinas and 
Aelred, whilst also acknowledging the influence of Plato and Epicurus. Aristotle continues to be 
widely quoted within conversations regarding friendship; he is considered to be the most influential 
Western philosopher when it comes to this theme. Amongst contemporary writers who have 
accompanied me in exploring these classical philosophers, I have found political philosopher Sibyl 
Schwarzenbach’s insights into Aristotle’s work particularly relevant to this project.  
 
I.  Terminology    
Classical vocabulary of friendship and love includes both Greek and Latin terms. As with 
contemporary conceptions of friendship, neither the classical traditions, nor the determinants of 
friend or friendship within them, are homogenous. Thus, careful examination of the usage and 
                                               
1 The NE displays an appreciation of the diverse types of relationship that may go by the name friendship, including 
relationships within religious societies, arrangements of hospitality, and family bonds. NE has held “pride of place” 
among classical contributions to the exploration of friendship since its translation into Latin in the thirteenth century. In 
medieval Western Europe, Aristotle became the Philosopher under the influence of the commentator (the twelfth 
century Spanish Muslim philosopher Averroes) and the theologian (Thomas Aquinas). In the thirteenth century, 
Aquinas’s engagement with a variety of philosophers, including Aristotle and Averroes, led to the development of an 
influential synthesis between Aristotelian ethics and Christian theology. Recent authors have also been influenced by 
his work. These include Alasdair MacIntyre, Hans-Georg Gadamer and Martha Nussbaum. 
2 Amicitia features in the writings of Augustine, had significant influence on twelfth century Latin Christian thought, 
and served as inspiration and model for Aelred’s De spiritali amicitia. Until the translation of Aristotle’s NE in the 
thirteenth century, it was the major source on friendship in the Latin West.  
 54 
contexts of friendship terms proves to be essential, particularly important when it comes to Greek 
texts.  
Philia, the abstract Greek noun commonly translated as friendship, includes relationships 
between kin and “the affection or solidarity between relatively distant associates, such as members 
of the same fraternity or city.”3 Good relations between spouses, siblings, parents and children, and 
even fellow citizens are included in this broad term. 
The use of philos, typically translated as friend, and its plural philoi is less broad. While 
philos has been “understood variously” by scholars, David Konstan notes that a close analysis of 
texts demonstrates that philos as a substantive approximates more closely to contemporary 
conceptions of friend.4 Further terminology includes the verb philein “to love” and the term xenos, 
often translated as guest-friend.  
Subsequently, the Latin amicitia was used to refer to the relationships between friends 
(amici). Amor corresponds more closely to the more sweeping sense of philia, and amare to 
philein.5  
 
II.  Characteristics  and  Practices  of  Friendship  
What characterizes friendship, and what practices sustain such a relationship, from the perspective 
of these ancient philosophers? From Plato’s Lysis we learn that friends are useful to one another 
(211e). Mutual utility is depicted as integral to being considered a friend.6 Yet Aristotle disagrees 
with the essentialness of utility, as he identifies three basic kinds of friendship that may be 
differentiated through what it is that attracts and binds friends to one another (NE 1156a7).  
Friendship may be relationships of usefulness (advantage, utility) or pleasure. These 
friendships are relatively unstable; they are in danger of falling apart once change takes place 
within the specific description under which one loves the other.7 Yet wishing the other well for the 
sake of the other is understood to feature within pleasure and utility friendships.  
Aristotle also speaks of friendships of virtue. Friendships of virtue (that is, love of the other 
for the goodness of the other’s character) are identified as the most genuine, perfect, and enduring, 
but also as the rarest type of friendship. Such friendships have a great deal of stability and 
longevity (NE 1156b1); within virtue or character friendships, one loves the other for the other’s 
whole (or at least, nearly whole) character. Plato also focuses on character, suggesting within his 
Lysis that it is shared goodness (rather than likeness or similarity) that underlies friendship. Both 
                                               
3 David Konstan, Friendship in the Classical World, (Cambridge: Cambridge University Press, 1997), 9. 
4 Konstan, 9. 
5 Konstan, 122. 
6 A. C. Grayling, Friendship, (New Haven: Yale University Press, 2013), 25. 
7 See also Schwarzenbach, On Civic Friendship, 44. 
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friends must be good to some degree, or they would be a source of danger for one another (214d). 
Likewise, Cicero insists that virtue is integral to friendship. For Cicero, virtue both produces and 
sustains friendship, and friendship is not possible without it. 
But must there be equality of virtue? Plato, Aristotle, and Cicero emphasize such equality 
(along with equality in those things that contribute to virtue). Yet, as Schwarzenbach perceptively 
notes, insisting on virtue as a prerequisite implies a failure to recognize “the reciprocal goal or 
desire to establish and maintain this moral equality” as integral to friendship.8 While all genuine 
friendship desires moral equilibrium, it is not an essential precondition to friendship. Rather, moral 
equality as a desire and goal can coexist with significant differences in circumstances, abilities, and 
the like.9 Further, when character friendship is conceived more broadly, with a recognition that 
moral equality is a goal or desire inherent to friendship rather than an essential prerequisite, then it 
is inclusive of many of the traditional friendships women possess with others non-identical to 
themselves, including children, spouses, the aged and the infirm.10  
What then of mutuality? Must friendships be consciously mutual? Here we see some 
variation. While Aristotle attempts to restrict friendship to consciously mutual relationships, 
Socrates and Plato do not. The action (and non-action) depicted in Lysis suggests that the way one 
becomes a friend of another is by genuinely and actively seeking the good of the other.11 This is in 
contrast with the self-love (205 d-e) of the pretend friend, who remains on the sidelines (207b). 
Love implies desiring happiness for the beloved (207d). Within Lysis, Socrates decides that friend 
(philos) can be an active word (one who loves), or a passive word (one who is loved), or both. He 
does not insist on mutuality, as Aristotle does. Here I consider Socrates and Plato closer to lived 
experience; friendships may not always be consciously mutual, particularly when friendship begins 
within the context of another type of relationship. 
Further, it is worth noting that mutuality and reciprocity do not necessarily imply equality. 
This becomes evident as (due to politico-social changes inaugurated during the Hellenistic age) the 
realities of unequal relationships between wealthy patrons and their clients replaced the Athenian 
ideal of friendship between equal citizens. Yet with mutual frankness, and the absence of flattery, 
mutual friendship remained possible within these unequal relationships.12  
Mutuality may be inherent in Aristotle’s description of the friend as “another self” (NE 
1166a). It is certainly intrinsic to Cicero’s identification of friendship as “complete identity of 
feeling about all things divine and human, as strengthened by mutual goodwill and affection” (vi. 
                                               
8 Schwarzenbach, On Civic Friendship, 49. Author’s italics. 
9 Schwarzenbach, On Civic Friendship, 49. 
10 Schwarzenbach, On Civic Friendship, 49. 
11 See also Pakaluk, 2.  
12 See discussions in John T. Fitzgerald, Friendship, Flattery, and Frankness of Speech: Studies on Friendship in the 
New Testament World, (Leiden: Brill, 1996). 
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20). Cicero defines friendship in terms of complete like-mindedness, and extols the sweetness of 
having someone with whom you may dare discuss anything “as if you were communing with 
yourself” (vi. 22). Like Aristotle, Cicero asserts that such friendships are rare. 
Another self is often taken to imply equality and sameness, in terms of characteristics such 
as gender and age. (Many contemporary conceptions of friendship persist in such expectations). 
From another perspective, recognition of a friend as “another self” encourages healthy love of self 
as well as other, as we wish good for both our self and our friend as another self. Thus, we can 
speak of self-love and self-respect, along with love and respect for the friend, contributing to a 
sense of completeness within the best kinds of friendships.13  
While a focus on equality within friendship dominates NE (Aristotle’s mature text on 
friendship), other writings reveal a subtler position.14 Yet the traditional reading of Aristotle, with 
its focus on equality, remains pervasive. 
Further characteristics of friendship emerging from Aristotle’s writing include desiring 
good for the other (eunoia, good will, benevolence) and activity on behalf of the other.15 While 
good will is not itself friendship, it provides a starting point for friendship. Reciprocal good will 
includes not only wishing good things for one’s friend, but also doing things for the good of the 
other, that is, doing what one can to bring good things about (Rhet 1381a2).16 These actions of 
philein may be seen as the common core of all philia relationships.17  
Friendship is fostered by generous, courageous, just and kind actions on behalf of friends, 
unasked and un-proclaimed (Rhet 1381a–b). Such actions may in turn be extended to others the 
friend cares about. Aristotle stresses that friendship depends more on loving than on being loved; 
loving is described as the characteristic excellence or virtue of friends (NE 1159a32–35). Sharing 
includes practical things such as meals, planning, and common activities, as well as discussion and 
thought. Ultimately, it would seem, willing good and promoting good, for one’s friends, contributes 
in turn to one’s own good.18 
Lasting friendships are those in which active love and well-doing are found in due measure 
(NE 1159b1). Aristotle appropriately identifies maternal love as a courageous non-possessive 
example of this virtue (NE 1159a 27–33). Indeed, as Schwarzenbach notes in her discussion of his 
work, virtuous mothers exhibit such characteristics of friendship as with their children they 
                                               
13 See Grayling, 36.  
14 See Schwarzenbach, "Fraternity, Solidarity, and Civic Friendship," 8.  
15 Unlike Plato’s Lysis, Aristotle insists that we wish for a friend’s good for his own sake, whilst recognizing that we 
will find the best friendships self-beneficial also (NE 1166a2–3; NE 1157b33–66). 
16 As Schwarzenbach observes, this practical and active aspect of friendship has received far less attention in secondary 
literature. Schwarzenbach, On Civic Friendship, 44–45. 
17 Schwarzenbach, On Civic Friendship, 43. 
18 See also Grayling, 41.  
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“delight” in each other’s company, share in discussion and thought as they live together, and wish 
their child well for the child’s sake (cf. NE 1159a 27–32).19 Virtuous parents exhibit numerous 
characteristics of friendship identified by Aristotle: they share in the child’s pleasure and pains, for 
their sake alone (cf. NE 1381a5); they care about their children’s wellbeing and safety (cf. Rhet 
1381a), and do an endless amount of things for them. The telos of such parenting then can be 
understood as the formation of philoi. 
Friendship also includes living together, or at least, spending significant time together. Plato 
asserts that philia hold all things in common (211e). Aristotle notes that friends live with and share 
similar tastes with one another, they grieve and rejoice with one another “and this too is found in 
mothers most of all” (NE 1166a). Once again, friendship potential within the parental role is 
evident.  
 
III.  The  “Essentialness”  of  Friendship,  along  with  Issues  of  Gender  and  the  Divine  
Is friendship then integral to what it means to be human? Several of the classical philosophers 
appear to portray it as such, for men at least. Aristotle considers friendship to be most necessary in 
life; friends are a refuge (NE 1155a11) without which “no one would choose to live” (NE 
1155a27). While the “good life” (for humans) is self-sufficient and complete (NE 1097b8–12), this 
does not imply a solitary life (bion monoten). Rather, autarkia (“sufficient unto oneself”) implies a 
life lived together with family, friends, and fellow citizens (NE 1169b17–19); it is achieved within 
the context of “supportive relationships.”20 Further, friendship is necessary for the actualization of 
logos (reason), and for “awareness of the good and divine”; with friends we develop a deeper 
awareness of ourselves and exercise our highest capacities (moral and intellectual).21 
Epicurus values friendship as an excellence in itself, despite the initial cause being 
“advantage” (Vatican Saying 23). He seems to suggest that while the initial capacity for friendship 
may have arisen out of need, friendship nevertheless came to be valued in and of itself.22 
 Friendship is described as “dancing round the world, announcing to all of us to wake up to 
happiness” (VS 52). Yet, according to Epicurean anthropology, it was not always this way. Rather, 
human beings were originally asocial, leading self-sufficient and isolated lives, but subsequently 
formed alliances.  
Lucretius (another Epicurean) depicts affection and the formation of friendships (amicities) 
as growing out of the need for mutual benefit and support at a subsequent, softer, and more social, 
stage of development (De rerum natura 5:929–30). Within this context, amicities reflects a 
                                               
19 Schwarzenbach, On Civic Friendship, 46. 
20 Schwarzenbach, On Civic Friendship, 37. 
21 Schwarzenbach, On Civic Friendship, 43. 
22 David Konstan, "Epicurus," SEP Summer (2018). 
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disposition to care for children, spouses, and neighbors, equivalent, it seems, to the breadth of 
philia.23 Philoi, on the other hand, seems to refer to more intimate relationships that “inspire 
confidence and peace of mind.”24 
Cicero portrays friendship as natural, integral to human nature, and to life: “To take 
friendship out of life is to take the sun away from the world.” Yet whereas the good will and 
affection inherent within friendship can be “strengthened by mutual benefits” it can also be 
weakened through changes in character or division.25 
Given that Cicero asserts that friendship cannot exist except “between good men” (iv. 18), 
and his De amicitia talks exclusively about male friendships, is friendship considered essential for 
men only? It does indeed seem that in its Ciceronian form, with an emphasis on shared goodness, 
the classical tradition reserved true friendship for a minority of elite males who enjoyed one 
another and depended on one another’s character.26 
Aristotle’s ideal of virtuous friendship is also focused on that between two mature, 
independent males, (similar in abilities, status, and age), standing side-by-side (rather than face-to-
face), like brothers. Women are regarded as being inferior morally and intellectually, and thus 
incapable of the highest sort of friendship. Nevertheless, despite the assumption that women are by 
nature inferior to men, Aristotle does allow for the possibility of character friendship within the 
marriage relationship (NE 1162a25–7). Yet friendships between men and women outside of 
marriage are not envisaged, and friendships between women are not explicitly discussed.  
There is both breath and narrowness within Aristotle’s understandings of friendship. He 
encourages his readers to consider philia broadly, as including good relations between spouses, 
siblings, fellow citizens, and parents and children. Yet the narrowness of his ideal of virtuous 
friendship as that between two similar and similarly situated males must be challenged and 
extended.  
It is worth noting that in Aristotle’s discussions of the love that the best kind of friends feel 
for each other, he repeatedly uses the Greek term stergein, a word typically used to speak of a 
mother’s love for her children (as well as other close family attachments).27 Thus there is clearly 
potential for drawing on his work in ways that are inclusive of both genders. What then of 
friendship with the divine? Do the philosophers of antiquity consider this to be a possibility?  
                                               
23 Konstan, Friendship in the Classical World, 111. 
24 Konstan, Friendship in the Classical World, 111. Epicurus argued for living justly and loyally. He claimed that a 
wise man would die for a friend rather than betray him (VS 56–57).  
25 Grayling, 57. 
26 Carmichael, 3. This may be truer of writings than of reality. Historical sources need to be consulted to see if there is 
evidence of a somewhat more nuanced situation. Nevertheless, Ciceronian friendship decides with care or caution just 
whom it will love; it is exclusive and dependent on worthiness.  
27 See also Schwarzenbach, On Civic Friendship, 45. 
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For Plato, it would seem that godlikeness is necessary for friendship with the gods, as he 
has one of his characters (the Athenian) state: “the god can serve for us in the highest degree as a 
measure of all things, and much more than any human can, whatever some people say; so people 
who are going to be friends with such a god must, as far as their powers allow, be like the gods 
themselves” (Leges, 716b).28 
Given the degree of difference between human beings and the gods, Aristotle denies the 
prospect of friendship between them (NE 1158b33–6). He further notes that we are unwilling for 
our friends to become gods, despite that being the best thing for them, because if they become 
divine, while we do not, the friendship is ended (NE 1159a7). Yet, as we will see, these 
reservations become irrelevant to subsequent Christian claims, where the basis of friendship is 
entirely different.29  
Of what relevance then is friendship to the broader community? These ancient conversation 
partners offer us insights into the value of friendship within the polis; it is to such themes I now 
turn. 
 
IV.  The  Relevance  of  Friendship  to  Communities  
Both Aristotle and Cicero recognize the importance of friendship for both the state and its citizens. 
According to Aristotle, the practice of philia is not only of intrinsic value to the good life; it also 
“holds states together” (NE 1155a22). Further, as a unifying relationship that holds the just polis 
together, philia is intimately connected with justice and concord. Thus, friendly civic relations are 
recognized as integral to any good society and are actively encouraged.  
As previously noted, “political friendship” is identified as a concern of fellow citizens for 
one another’s “good character” (Pol 1295b23). While business partners may not consistently be 
concerned with the character and well-being of their fellow citizens, citizens of the best polis share 
such concerns (Pol 1280a–b5). Such friendship is not about using fellow citizens as mere means to 
one’s own ends. Nor is it about “helping one’s friends and harming one’s enemies” as described in 
Plato’s Republic (332d). As Schwarzenbach notes, this would be more appropriately called 
“political patronage.”30 
Rather political friendship, also known as civic friendship, retains integral aspects of 
personal friendships, including mutual awareness, good will, and action. Citizens care about each 
other’s character and well-being, and are proactive on behalf of one another. The virtue of civic 
friendship “becomes a communal good, shared in by all.”31  
                                               
28 See also John Hare, "Religion and Morality," SEP Winter. 
29 See also Konstan, Friendship in the Classical World, 170. 
30 Schwarzenbach, On Civic Friendship, 53.  
31 Schwarzenbach, On Civic Friendship, 53. 
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There are of course key aspects of personal friendships that cannot be expected to be 
evident in civic friendship, including intimate knowledge of one another and close emotional 
bonds. Moreover, civic friendship works through the public processes of the state’s institutions. 
Commenting on Aristotle’s work, Schwarzenbach notes that whereas the intimacy of personal 
friendships allows for “significant temporary inequalities to be maintained over time without 
destroying the friendship itself,” the reverse appears to be the case with civic friends, where 
“perceived injustices or inequalities between citizens” may far more swiftly bring an end to the 
friendship relation.32  
Thus, Aristotle considers the cultivation of friendship (by the legislator) to be even more 
important than the cultivation of justice itself. For “when men are friends they have no need of 
justice, while when they are just they need friendship as well, and the truest form of justice is 
thought to be a friendly quality” (NE 1155a25). Friendships then are not only valuable for their 
own sake; they are also integral to genuine justice. The reverse is also true; justice contributes to 
establishing and sustaining friendship.33  
Cicero is also attentive to the public and private dimensions to friendship. He castigates the 
use of political friendship for self-interest, and urges an ideal of friendship in both public and 
private life. For Cicero, it is friendship that is disinterested (rather than purely pragmatic or 
characterized by self-seeking reciprocity) that is integral to the public good and universal harmony 
(vii.24). Virtuous friendships (between socially privileged males) are portrayed as integral to the 
functioning of the good state, with private bonds contributing towards political activities on behalf 
of the public good.  
 
Summary  
Within this chapter I have explored the classical terminology of friendship and love. Utility, 
pleasure, mutuality, equality, virtue, good will, activity on behalf of another, love and self-love 
have all been identified as relevant to friendship. Characteristics of classical friendship have tended 
to include an emphasis on mutuality and equality, along with wishing the other well for the sake of 
the other. While shared goodness and virtue are valued, the emphasis is on equality of virtue, rather 
than the reciprocal desire to establish and maintain such equality, a desire and goal that can coexist 
with significant differences. 
Differing perspectives on whether friendships must be consciously mutual have been 
recognized. Various ways of understanding the relationship between mutuality and a friend as 
“another self” have been explored. The importance of good will for and activity on behalf of the 
                                               
32 Schwarzenbach, On Civic Friendship, 54. 
33 Schwarzenbach, On Civic Friendship, 56. 
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friend has been recognized, along with loving and sharing. Parenting, while not a focus of 
Aristotle’s writings (nor Cicero’s or Plato’s) has nevertheless been identified as exhibiting 
numerous characteristics of friendship. 
Friendship has emerged through the writings of key classical philosophers as essential to 
life – at least for men. While potential for friendship between marriage partners is acknowledged, 
classical qualms about friendship between women and men have endured into modern times. Yet 
while sexist presumptions must be rejected, potential has also been identified for drawing on the 
work of Aristotle (and no doubt others) in ways that are inclusive of both genders. 
Potential for friendship with god, or the gods, has been discounted, on the basis of what is 
regarded as insurmountable difference. This has been noted to be in contrast with subsequent 
Christian claims, where the basis of friendship will be entirely different. 
Finally, appreciation has been expressed for the classical recognition of the inter-
relationship of friendship and community. While, as I will note in subsequent chapters, civic 
friendship emerges as implicit to the nature of the covenantal community encouraged by the 
Hebrew Scriptures, it is in the writings of the classical philosophers that we first find the 
terminology of civic friendship, along with explicit consideration given to the inter-relationship 
between friendship and justice. Civic friendship has been identified as retaining integral aspects of 
personal friendships, including mutual awareness, good will, and action, in the concern of citizens 
for their broader community.  
As will become evident in chapter five, classical friendship had sufficient breadth for 
Second Testament writers to draw on its language. Subsequently, fourth century theologians 
integrated classical understandings of friendship into their understanding of love in Christ. But for 
now, I turn to a consideration of friendship within more ancient writings, that is, the writings of the 
First Testament.  
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4.  Friendship  within  First  Testament  Writings  
  
Within this chapter I seek to identify understandings, practices and dimensions of friendship 
encouraged or modeled within the Hebrew Bible, and the Greek translation thereof. These 
Scriptures, while often a challenge to interpret, provide rich and intriguing data regarding 
friendship.1  
I begin with an exploration of Hebrew terminology of friendship and love. Yet, as will 
become evident, friendship may be found even when the terminology of friendship and love is not 
used. Given that some conversation partners have linked the imago Dei motif with friendship, I 
then turn to explore friendship within the creation accounts, drawing on the writings of Aelred of 
Rievaulx, David Zac Niringiye, and several contemporary Hebrew Bible scholars.  
Attention is then given to friendship within the context of covenant relationships. I assert 
that the way of life to which the covenant community is called may be understood as theologically 
based civic friendship. Further covenantal friendships explored include those between God and 
Abraham, God and Moses, Ruth and Naomi, and David and Jonathan.  
Finally, the inter-relationship of friendship and wisdom is considered. Here I consider texts 
from Proverbs, Job, and Ecclesiastes, as well as from two deuterocanonical books within the late 
wisdom tradition. The intertwining of friendship and prophecy, as evident within the Book of 
Wisdom is recognized.  
While friendship is briefly acknowledged as being implicit within Deuteronomy and the 
ancient Hebrew prophets, this theme is explored in greater depth elsewhere. Prophetic advocacy for 
what are implicitly practices of civic friendship will feature within chapters seven and nine, and the 
importance of a prophetic imagination will be noted within chapter ten.  
 
I.  Terminology    
Biblical Hebrew has no exact equivalent for the word friend. The word ֵרע ַ  (rēaʿ) connotes a wide 
range of related meanings, including friend, companion, comrade, beloved, neighbor, and another.2 
It is possible that these various meanings may be specializations of the basic meaning “tend (a 
flock).”3 The general sense may be summarized as “those persons with whom one is brought into 
contact and with whom one must live on account of the circumstances of life.”4 In order to more 
closely define the meaning, attention must be given to specific contexts of the word. The LXX uses 
                                               
1 See also Saul M. Olyan, Friendship in the Hebrew Bible, (New Haven: Yale University Press, 2017), 2. 
2 D. Kellermann, " ֵרַע ," TDOT 13: 525. This word occurs 187 times throughout the Hebrew Scriptures.  
3 Kellermann, 526. 
4 Ludwig Köhler et al., " ֵרַע " HALOT 3: 1253.  
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the word philia to translate rēaʿ, along with several related Hebrew words, including those used for 
friend, companion, and neighbor.5 
Friends are classified with and compared to family members within various contexts.6 
Reciprocity is to be expected between friends, as with family.7 Gradations of (or variations in) 
friendship may be assumed, including the “exceptional friend” depicted in Ruth, Proverbs 18:24 
and elsewhere. Loyalty (Ruth, Sirach 37:5) and intimacy (Deuteronomy 13:7; Sirach 37:2) are 
evident within such friendships.8 
Along with affection, loyalty, desire, liking, and attachment, friendship is also one of a 
number of meanings attributed to words that are also translated as love.9 The scope of the concept 
of love in the Hebrew Scriptures is very broad.10 The two most common Hebrew terms translated 
into English as love include the noun ḥesed, the verb ’āhāb and their related forms. Yet each of 
these terms has a range of meanings that extends beyond the typical range of the English word 
love.11 Moreover, while the range of meanings of these Hebrew terms overlaps, they are not fully 
synonymous. 12 
According to interpretive parallels within the Masoretic Text, ’āhāb is “the passionate 
desire to be intimately united with a person (in all of life’s relationships, not only inwardly, but also 
outwardly) with whom one feels united in [one’s] affections (Genesis 2:23f).”13 It is used to speak 
of the love between man and woman, the loyalty of friendship and (Psalm 45:8) of “resolute 
adherence to righteousness.”14 This root is also used to speak of the relationship between Yahweh 
and the godly, and Yahweh and Israel, thus indicating “total love which demands all of one’s 
energies.”15  
אהב   (’āhāb) and its derivatives have a strikingly “pragmatic character” within the Hebrew 
Scriptures.16 “Not only does love presuppose a concrete inner disposition which is based on 
experiences and events, but it includes conscious acts on behalf of the person who is loved or the 
thing that is preferred.”17 In this sense then, love has a sociological and socio-ethical basis.18  
                                               
5 Carolinne White, Christian Friendship in the Fourth Century, (Cambridge: Cambridge University Press, 1992), 46. 
6 Yet family members are not compared to friends. Olyan, 105. 
7 Olyan, 106. 
8 Olyan, 106–107. 
9 Katherine Doob Sakenfield, "Love: Old Testament," ABD 4: 375.  
10 Jan Bergman, A.O. Haldar, and Gerhard Wallis, " אהב ," TDOT 1: 104.  
11 Sakenfield, 375. 
12 Sakenfield, 375. 
13 Bergman, Haldar, and Wallis, 103. 
14 Ethelbert Stauffer, "ἀγαπάω, ἀγάπη, ἀγαπητός," TDNT 1: 38.  
15 Bergman, Haldar, and Wallis, 104. 
16 Bergman, Haldar, and Wallis, 105. 
17 Bergman, Haldar, and Wallis, 105. 
18 Bergman, Haldar, and Wallis, 105. 
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חֶסֶד    (ḥesed) is more limited in its meaning, in that it is used in relation to people, not 
things, and within established relationships. “[A]ctive, social and enduring,” ḥesed designates not 
only “a human attitude,” but also those acts that emerge from this attitude; “[i]t is demonstration of 
friendship or piety.”19  
Ḥesed not only pursues the good, it is characteristic of interpersonal relationships. In its 
most basic form, it refers to actions that preserve or promote life, such as “acts of intervention on 
behalf of someone suffering misfortune or distress.”20 While there is no accurate English 
translation for ḥesed, translators have used a variety of words to communicate its nuances, 
including love, loving kindness, mercy, steadfast love, devotion, faithfulness, and loyalty.21 Ḥesed 
always involves persons, and is depicted as the model and foundation of human love. From the 
perspective of the Hebrew Scriptures, any human love, loving kindness, mercy, steadfast love, 
devotion, faithfulness, loyalty is ultimately rooted in the love, loving kindness, mercy, steadfast 
love, devotion, faithfulness, and loyalty of God.22 Moreover, God’s ḥesed towards a person places 
that person in a new relationship with her neighbor. Thus, ḥesed shapes “not only the relationships 
of Yahweh with human beings, but also that of human beings among themselves.”23 
Within prophetic writings, ḥesed includes “active concern” for the well-being of all God’s 
people.24 This concern, as expressed in Micah 6:8, is to extend beyond those known personally, 
with specific concern for “those whose status lacks advocacy.”25 Similarly, within Hosea, ḥesed 
includes covenant commitment to God, and to communal justice. 
There is “a decided preference” within the Greek LXX for the verb agapaō and the noun 
agapē in translating Hebrew words for love.26 William Klassen notes that the range of meaning 
expressed by agapaō in Greek of the classical period and later includes “affection, fondness, and 
simple contentedness.”27 Extensively used as an equivalent of ’āhāb, the Hellenistic Jewish 
translators likely sought “the least marked Greek term” for expressions of love.28 As a result, the 
Greek word family associated with agapan is given “new meaning” by the HB.29 Yet none of these 
words feature within the opening chapters of Genesis, where friendship has nevertheless been 
identified. 
                                               
19 H. J. Zobel, "ד ֶחֶס " TDOT 5 (1974): 51.  
20 Sakenfield, 378.   
21 Sakenfield, 377. 
22 Sakenfield, 380.  
23 Zobel, 63.   
24 Sakenfield, 378. 
25 Sakenfield, 378. 
26 William Klassen, "Love: New Testament and Early Jewish Literature," ABD 4: 381.  
27 Klassen, 381. 
28 Klassen, 381. 
29 Stauffer, 39. Within Hellenistic Judaism agapē is supremely “a relationship of faithfulness” between God and 
humankind, yet love of and for God, love of wisdom, and love of neighbor all feature. Stauffer, 39.  
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II.  Friendship  within  the  Creation  Accounts  
The creation stories of Genesis were first told, interpreted, and written within the context of a social 
world. They emphasize relationality rather than isolation. The Hebrew Bible opens with an account 
of the creation of the heavens and the earth, including the creation of the first humans as image-
bearers of God. A relational God creates imago Dei to reflect this relationality: “In our image, 
according to our likeness.”30 Subsequent writers, including Aelred and Aquinas, have linked this 
imago Dei motif with friendship. 
A different angle on the creation story is presented in Genesis 2. The second creation 
account depicts these image bearers as being designed to live in an intimate relationship with God, 
and to have healthy relationships with one another, with one’s self and with the earth.31 Each one of 
these relationships may be described using the analogy of friendship.  
The creation narratives depict human beings as being created for relationship with God.32 
Without this relationship, none of the other relationships work as they were designed to. This 
relationship with the divine can be depicted as friendship. As we will see, speaking of God as 
friend subsequently occurs within several Biblical texts, and the phrase “friendship with God” has 
continued to crop up amongst Christians throughout the centuries.33  
The creation narratives of Genesis depict human beings as being created for relationship 
with the earth, a relationship that may also be characterized as friendship. As various biblical 
scholars have observed, within the first creation account the cosmos is presented as a sacred space, 
as God’s temple.34 In the second, the world is depicted as sacred garden space, as the dwelling 
place of God.35 In both narratives, human beings are placed within the world, to take care of it.36 
The assertion that humans are created for relationship, for friendship, with the earth, is suggested 
by the Hebrew word play in Genesis 2 with אָָדם    (adam) and אֲָדמָה  (adamah), human and earth. 
Earth can be considered as a friend, with this imagery suggesting mutuality.37 The word play of 
                                               
30 Genesis 1:26. A God who is identified as using the plural pronoun points to the mystery that the living God is 
somehow a community. Thus Barth asserts that in God’s own being there is self-encounter and self-discovery, co-
existence and co-operation, confrontation and reciprocity. Karl Barth, Church Dogmatics, vol. 3.1, (Edinburgh: T&T 
Clark, 1958), 185.  
31 Ancient Near Eastern anthropology suggests that these image bearers, ish and ishah, should be understood in 
archetypal terms emphasizing the connectivity inherent in their labels. John H. Walton, Ancient Near Eastern Thought 
and the Old Testament: Introducing the Conceptual World of the Hebrew Bible, (Grand Rapids: Baker, 2006), 54. 
32 God gives life to the human by breathing into the human; to be human is to “share the life of Another.” Darrell 
Johnson, "The Story That Makes Sense of Our Stories: Genesis 1–11," (2014), 34. 
33 Traces of friendship with God are found in Clement of Alexandria and Origen, in medieval mysticism, in Paul 
Gerhardt’s hymns, and in the names of several “outsider groups”. See Moltmann-Wendel, 14–16.  
34 Iain W. Provan, Seriously Dangerous Religion: What the Old Testament Really Says and Why It Matters, (Waco, 
TX: Baylor University Press, 2014), 33. J. Richard Middleton, The Liberating Image: The Imago Dei in Genesis 1, 
(Grand Rapids: Brazos, 2005), 81–88.  
35 Provan, 37. 
36 The world is not depicted as divine, but rather as a sacred place, to be protected, cared for and revered out of love 
and respect for both the Creator and creation itself. Provan, 32.  
37 Moltmann-Wendel, ch. 9. 
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adam and adamah also emphasizes the earthiness of the human. We do not have a body. Rather, we 
are a body. To be human is to be embodied. 
Genesis 2 also implies that human beings were created for relationship with the self. Being 
oneself, without masks, is implied in the expression that “the man and his wife were both naked 
and were not ashamed” (2:25).  
Human beings are also depicted as being designed for relationship with one another. The 
human-to-human relationship is depicted in Genesis 2:18, where we read that it is not good for the 
’adam (earth-creature) to be alone. Existing in solitude is depicted as “not good.” The earthling 
needs a helper; the help required is “like” yet different, at a distance, and in some ways opposite.38 
We discover that only another image bearer will suffice as a partner that is alike yet different. The 
earthling is divided, becoming both male and female, ish and ishah.39 Now, in community, ’adam 
(humankind) has moved from “not good” to “good.” Linking these two creation stories, David Zac 
Niringiye notes that “human-being is in community just as God-being is in community.”40 
Aelred, a medieval Cistercian monk who we will encounter again in chapter six, depicts 
friendship as inherent to the order of creation. While agreeing with Cicero that friendship originates 
in nature, he identifies God as the author of nature and thus of friendship. Friendship is understood 
as “God’s image in humankind.”41 Aelred understood the original friendship to be between the first 
man and woman and thus demonstrated friendship as being open to men and to women, as well as 
finding equality between them (Spir amic, 1.57). While in this context we see specifically a male-
female friendship, this relationship may also be seen as encompassing a variety of human 
friendships.42 
In summary, the second creation account of the Hebrew Scriptures depicts human beings as 
being designed to live in an intimate relationship with God, and to have healthy relationships with 
one another (ish and ishah), with one’s self and with the earth (adam and adamah).43 All human 
beings become functional not only as imago Dei, but as beings “interconnected to the cosmos, to 
God, and to one another.”44 Each one of these relationships or interconnections may be described 
using the analogy of friendship. 
                                               
38 Provan, 87. 
39 Provan, 89. 
40 David Zac Niringiye, "In the Garden of Eden - I: Creation and Community," Journal of Latin American Theology 5, 
no. 1 (2010): 27. Author’s emphasis. 
41 Marsha L. Dutton, "Introduction," in Spiritual Friendship, (Collegeville, MN: Liturgical Press, 2010), 42. 
42 Centuries earlier, Ambrose also looked to creation for the origin of friendship. See Dutton, 42. 
43 Some see this as a three-fold relationship, whilst also acknowledging relationship with the self as undergirding the 
other three. See, for example, Anthony A. Hoekema, Created in God's Image, (Grand Rapids: Eerdmans, 1986), 75–82, 
102. 
44 Walton, 208.  
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It is worth noting that within the pre-modern social world, the creation stories of Genesis 
were clearly not seen as being antithetical to friendship, or as affirming isolation and self-
sufficiency. Yet, as Niringiye (a Ugandan theologian) notes, the language of these accounts is 
“foreign to the minds of people who live in the twenty-first century, in the concrete jungles of the 
modern city.”45 It is even worse, he claims, for the Western mind, that has been encouraged to 
mistrust story.  
Returning to the biblical story, we see indications of the breakdown of friendship, as the 
first human beings are depicted as rejecting a dependent relationship with the Creator. The 
subsequent hiding from God, and separation from friendship with God, carries over into a 
breakdown in friendship with the self. Love and friendship become separated; human beings 
become adversaries of God, of one another, of the earth and even themselves. Relationship with 
God “unravels” as what was a relationship of “trust, delight, love, and intimacy,” becomes 
characterized by “suspicion, doubt, fear, and guilt.”46 Perceptions of God become distorted. 
Separation from God spills over into separation from the self, into a loss of integration and peace. 
Alienation from God and self has a negative impact on relationships with others; 
relationships of trust, care, attentiveness, and mutuality become marked by the desire to dominate. 
Aelred describes the results of this alienation as including cupidity creeping in, “private gain” 
supplanting the common good, and “avarice and envy” corrupting “the splendor of friendship and 
charity” by introducing contentions, hatreds, rivalries, and suspicions (1.58). Alienation also affects 
the relationship with the earth. 
Yet God’s grace continues to be expressed. God continues to seek relationship. God meets 
the human beings in their broken relationships with one another and with self. As Walter 
Brueggemann summarizes, “God does (3:21) for the couple what they cannot do for themselves 
(3:7). They cannot deal with their shame. But God can, will, and does.”47 Further, God guards the 
way to the tree of life (3:24) in order that humans do not live forever in alienation from God, 
themselves, others, and the earth.48  
Throughout the remainder of the Torah, we see God drawing human beings back towards 
intimacy, with covenants of steadfast love. Throughout subsequent biblical texts, we continue to 
see God seeking restored relationships with humanity, along with evidence of friendship amongst 
those who respond to God’s grace.  
  
                                               
45 Niringiye, 21. 
46 Johnson, 53. 
47 Walter Brueggemann, Genesis, (Louisville: Westminister John Knox, 2010), 50.   
48 See Johnson, 58. 
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III.  Covenant  Relationships,  Civic  Friendship,  and  Friendship  with  God  
Friendship-love is expressed in covenant relationships throughout the Hebrew Scriptures. This is 
evident within the Torah, the Prophets, and the Writings. The way of life to which the covenant 
community is called may be understood as theologically based civic friendship, as it fosters 
commitment to care, justice, and intentional community beyond the context of the extended 
family.49  
This is evident within the prophets, with their concern for relationships of positive 
reciprocity (Ezekiel 45:10). It is also evident within Deuteronomy 10:18–19 where God is 
identified as upholding the cause of the fatherless and the widow, and befriending the stranger. The 
covenant community is likewise to image God in pursuing justice and befriending the other.50 
(Jeffrey Tigay notes that ’āhāb implies affection expressed in action).51 This befriending way of 
life is to be grounded in friendship with God; it is to a brief exploration of this relationship that we 
now turn.  
Abraham is called a friend of God within Isaiah (41:8) and 2 Chronicles (20:7). This 
friendship is based on love, expressed in and through covenant faithfulness. The friendship 
between Abraham and God is grounded in hospitality. In Genesis 18, Abraham welcomes God, “as 
a stranger who seeks hospitality in his home.”52 Elsewhere Israel (collectively) is referred to as a 
foreigner in God’s land, implying that God is now hosting Israel.53 In Genesis 18:46 we see 
evidence of Abraham arguing with God, further indication of a friendly relationship.  
Moses and God are also referred to as friends. Exodus asserts that when God spoke to 
Moses on Sinai he addressed him “face to face, as one speaks to a friend” (33:11). Moses also 
argues with God, urging God to join Israel as they journey through the desert (33:12–17). The text 
highlights the special relationship between God and Moses, and the Septuagint translates 
appropriately with philos. 
In Psalm 25:14 we read that: “The friendship of the Lord is for those who fear him, and he 
makes his covenant known to them.” The psalmist implies that it is not only Abraham and Moses 
who are entrusted with friendship. It is not only leaders that God confides in. Rather, the psalmist 
implies such a relationship is possible for every God-fearing person. Earlier in the Psalm, God is 
                                               
49 Ellithorpe, 19. 
50 Jeffrey H. Tigay, Deuteronomy: The Traditional Hebrew Text with the New JPS Translation, (The JPS Torah 
Commentary, Philadelphia: Jewish Publication Society, 1996), 108. Within the context of the ethics of Deuteronomy, 
the stranger is a liminal figure; befriended and integrated within the community, he or she is no longer a stranger. See 
Mark R. Glanville, Adopting the Stranger as Kindred in Deuteronomy, (Atlanta: SBL Press, 2018), 124. 
51 Tigay, 77, 108. 
52 Dietrich further notes that this is “the only text in the Hebrew Bible in which this occurs.” Jan Dietrich, "Friendship 
with God: Old Testament and Ancient Near Eastern Perspectives," Scandinavian Journal of the Old Testament 28, no. 
2 (2014): 169. 
53 Leviticus 25:23 (cf. Psalm 39:13). 
 69 
depicted in covenantal terms, including faithfulness, mercy, integrity, and steadfast love. God is 
also invoked as a guide and teacher. There is mutuality within this Psalm, with a correspondence of 
commitment from the Psalmist and from the Lord.54 
Within the relationships between Ruth and Naomi, and Jonathan and David, we see further 
evidence of covenant faithfulness lived out within friendships. Without speaking directly of 
friendship, the book of Ruth nevertheless depicts a remarkable friendship between a Hebrew 
mother and her Moabite daughter-in-law. This book tells a story of women’s solidarity and 
survival; it depicts commitment and collaborative conspiracy for the sake of mutual well-being.55 
Ruth’s impassioned speech to Naomi portrays the depth of her commitment (1:16–17). Ruth’s 
commitment to caring for and providing for her friend go beyond those duties born out of a 
daughter-in-law’s responsibility for her mother-in-law.  
Within this narrative, friendship depends neither on traditional or legal bonds. Rather, it 
manifests covenant faithfulness.56 Despite being a foreigner, Ruth is identified as the bearer of such 
faithfulness (1:8; 3:10). The lives of Ruth, Naomi and Boaz illustrate both ’āhāb (faithfulness 
expressed in direct actions) and ḥesed (steadfast love, devotion, and faithfulness). Friendship is 
depicted as contributing to the establishment of the Davidic line, with Ruth and Boaz’s son Obed 
recorded as featuring in the lineage of David, and thus ultimately (yet indirectly) of Jesus in 
Matthew’s Gospel.  
A “political-personal” friendship is evident between Jonathan, the son of Israel’s king Saul, 
and David, the Bethlehemite who will become king. Jonathan loving David “as his own soul” may 
suggest a sense of guardianship (1 Samuel 18:1). This deep love becomes the basis of a covenant 
between them. Later, after Saul and Jonathan have died in battle, David composes a lament 
revealing the depth of feeling he holds for Jonathan (2 Samuel 1:23–27).57 Covenant faithfulness is 
integral to this friendship, a friendship within which personal, political, and theological dimensions 
are intertwined. Their fidelity to one another is seen as mirroring God’s covenant faithfulness. It 
includes deliverance, protection, forgiveness, and unexpected acts of kindness.58 It is a relationship 
more intense, committed, and irrevocable than many currently consider friendship to be.59 
                                               
54 Deryck Sheriffs, The Friendship of the Lord, (Vancouver: Regent College Publishing, 2007), 22. 
55 Sharon H. Ringe, Wisdom's Friends: Community and Christology in the Fourth Gospel, (Louisville: Westminster 
John Knox, 1999), 74. 
56 Ringe, 72. Bernard V. Brady, Christian Love, (Washington, DC: Georgetown University Press, 2003), 3. 
57 The language of friendship characterizes this lament; the final thought expressed in 1:26 is identified as common to 
antiquity. Gustav Stärhlin, "φίλος, φίλη , φιλια," TDNT 9: 156. 
58 Ringe, 73. 
59 See also Hill, 52. 
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IV.  Friendship  and  Wisdom  
The Israelite sages of old absorbed aspects of the wisdom traditions of the ancient world and were 
heirs to some shared literary traditions. Yet they saw wisdom as being derived from God, and 
covenantal relationship with God as integral to wise living.60   
Proverbs clearly affirms the relationship between friendship and wisdom.61 While the form 
of Proverbs makes it challenging to generalize about its contents, we see an acceptance of 
friendship as a basic human bond, and discover advice about how to keep friends. Rather than 
providing specific criteria for selecting which neighbors to develop as friends, it provides basic 
moral parameters for relationships of wisdom.62 A friend is to be trustworthy and to keep secrets 
(11:12). We are assured that “A friend loves at all times” (17:17) and that the bonds of friendship 
can be more meaningful than that between siblings (18:24). Clearly, the obligation to extend 
charity to all does not cancel out the mutual giving and receiving of particular loves. While there 
are warnings against the false friend and the flatterer, suggesting a need for discernment, the joys of 
friendship are recognized. In Proverbs 27:9 (NIV) “the pleasantness of a friend springs from their 
heartfelt advice.”  
While Ecclesiastes is typically the most pessimistic of the wisdom books, it provides a 
remarkably positive description of companionship and friendship (4:9–12). Companionship is 
depicted as a source of warmth, support, guidance, and defense. Amid a world where all is vanity, 
the bond of friendship is depicted here as a source of consolation and joy. The emphasis on 
companionship and solidarity within these verses provides a counterpoint to the oppression and 
isolation of 4:1–8. While the sage warns of real dangers, companionship provides a place of safety 
and mutual support.  
Within the book of Job, the practice of friendship is accepted without question. Rēaʿ is used 
in the specialized sense of friend; only in 31:9 does it imply neighbor.63 As McGuire astutely 
observes, “the problem in Job is not whether or not to believe in friendship; it is whether to believe 
in one’s friends.”64 Job’s friends initially sit with him in silence, but later make critical comments, 
along with various recommendations for a renewed spirituality.65 In relational terms, the book is a 
series of personal confrontations, including a sense of both intimacy and overt confrontation with 
God. In 16:20–21 (MT) God is called a friend of Job. Yet while the LXX preserves vv. 20–21 with 
                                               
60 See Walton, 305. 
61 Here rēaʿ is used to speak specifically of friend as well as more generally of neighbor. Kellermann, 527. 
62 Daniel J. Treier, Proverbs & Ecclesiastes, (Grand Rapids: Brazos, 2011), 109. 
63 Kellermann, 528. 
64 McGuire, xix. 
65 See also Sheriffs, 216. 
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an asterisk, other translations have found the designation of God as rēaʿ to be too audacious, and 
interpret it as a simile referring to litigation between human beings.66 
Within the late wisdom tradition, in the deuterocanonical Book of Wisdom, we see the 
intertwining of wisdom and friendship with God. This work reflects the cultural stress and 
philosophical concerns of Israel’s life in the diaspora. Wisdom’s permeation of the entire cosmos is 
linked with Israel’s story of being divinely chosen and redeemed.67 The mystery of God is spoken 
of by means of a female figure or image called Wisdom.68 She leads the oppressed to freedom and 
establishes justice. Following her ways leads to life. She draws persons towards her divine mystery, 
and in so doing, shapes them into a “wisdom community.”69 We are told that: “In every generation 
she [Wisdom] passes into holy souls and makes them friends of God, and prophets” (7:27). This 
suggests that friendship, along with prophecy, is inherent to God’s relationship with the world.  
As Elizabeth Johnson notes, friend of God implies a relationship of reciprocity, 
characterized by affection, trust, the sharing of life, and support within adversity.70 It implies 
“knowing and letting oneself be known” within an intimate relationship that flows into shared 
activities.71 
To speak of prophets is to speak of those called to evoke, nurture, and nourish an alternate 
awareness and perceptiveness to that of the dominant culture.72 Passionately bonded in friendship, 
the prophet’s imagination envisages the flourishing of that which God loves. When this vision, this 
alternative imagination, collides with social arrangements made at the expense of others, or the 
earth, the prophet is moved to “speak truth to power about injustice,” thereby “creating possibilities 
of resistance and resurrection.”73   
Wisdom is integral to the befriending process, and to the development of a prophetic heart 
and imagination. Wisdom prepares food and sets a copious table, inviting those far and wide to 
come and eat, implying, it would seem, that friendship with God is available to all those who seek 
wisdom.74  
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Within Sirach,  our other deuterocanonical source on friendship, we find descriptions of the 
joys and rewards of friendship, depicting mutual trust and dependability.75 A faithful friend is 
identified as a strong defense, an incomparable treasure, and the medicine of life (6:14–16). 
Friendship is seen as a gift from God, and as a symbol of divine-human communion.76 With the 
faithful friend, one is on the path to God. Moreover, “[o]nly those who fear God are capable of true 
friendship, and they alone find true friends.”77 There are warnings about the “fair-weather friend” 
who lets one down when the going gets tough (6:8), and a reminder that it is in adversity, rather 
than prosperity, that the true friend is revealed (12:8–9). A friend is a helper (13:22). Like a new 
wine, a new friend takes time to mature and to develop a gentle taste (9:14–15). One can open 
one’s heart to a trusted friend. Fidelity to one’s friend, come what may, is encouraged, as is union 
with the friend in God.78 The reader is instructed to love and keep faith with one’s friend (27:17a).  
Friends provide timely guidance (40:23). Potential for reconciliation between estranged 
friends is evident (22:21–22; 27:21). One is to be generous to both oneself and one’s friends 
(14:11,13; 22:23). Friends, along with brother and wife, are “beyond price” and not to be 
undervalued (7:18–19).  
 
Summary  
Friendship has emerged through the discussion above as integral to key aspects of the First 
Testament. While not always overt, friendship is vital to the history of salvation recounted therein. 
Within the creation accounts human beings are depicted as being created for relationship (with 
God, self, others, and the earth), but as subsequently experiencing alienation as dependency on the 
Creator is bypassed. Nevertheless, God continues to seek restored relationship, and friendship 
continues to be evident amongst those who respond to God’s grace. 
There are many references to friends and friendships within the HB and LXX, where 
friendship is accepted as an integral aspect of human behavior. Despite the lack of a rich 
vocabulary for friendship in biblical Hebrew, friendship emerges as both an important concern and 
a potential source of disappointment. The possibility of friendship with God is evident, friendship-
love is expressed through various covenant relationships, and the relationship between friendship 
and wisdom affirmed. 
                                               
75 This collection of teachings was written in Hebrew by Joshua Ben Sira (c. 180 BCE) and translated into Greek by his 
grandson, around 132 BCE. Only fragments of the Hebrew text remain. Within the extant Hebrew sections of Sirach, 
rēaʿ, is used in a broad neighborly sense, as well as to speak more specifically of friends. Kellermann, 529. 
76 Ringe, 72. 
77 Stärhlin, 157. 
78 See also McGuire, xxiv. 
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Within the deuterocanonical wisdom literature, friendship and wisdom are again 
intertwined; we read of those who seek after divine Wisdom entering God’s friendship. The 
Wisdom tradition imparts advice concerning friendship and depicts friendship as a gift from God. 
Within many of the Biblical texts, friendship is accepted as an integral aspect of life, and as 
an expression of the relationality for which human beings were designed. Strong relational bonds 
are depicted between God and various human beings, as well as between various persons. We find 
examples of friendships between men, as with David and Jonathan, and between women, as with 
Ruth and Naomi. Friendship, broadly construed, is evident or encouraged within contexts such as 
the second creation account, the Song of Songs, and various exhortations to befriend the stranger.  
Friendship with God is portrayed as more than simply a possibility; it is ultimately extended 
from Abraham and Moses to all God-fearers. The book of Wisdom portrays friendship as inherent 
to God’s relationship with the world.  
Friends are depicted as loyal, trustworthy, and reliable companions and helpers, who love, 
assist, and support one another. Friendship practices that emerge from these texts include face-to-
face communication, trusting self-disclosure, the making and keeping of covenants, deliverance 
and protection, forgiveness and reconciliation, unexpected acts of kindness, arguing, and 
confrontation.  
Love and covenant faithfulness emerge as key characteristics of friendship. Friendship is 
depicted within a variety of contexts as a source of joy and rejoicing. It is portrayed using a variety 
of metaphors, including life-saving medicine, gift or treasure, and defense. Warnings about false or 
fair-weather friends are a reminder of the ongoing need to practice discernment. 
Without using the terminology of civic friendship, such friendship is nevertheless required 
of the covenant community as they image God in befriending, and in promoting justice. This is to 
be evidenced through empathy, affection expressed in action, the honoring of those who are other, 
and by genuine reciprocity within and by various communities of practice.   
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5.  Friendship  within  Second  Testament  Writings  
 
The Second Testament reflects aspects of Hebrew and Greco-Roman understandings of friendship, 
along with a transformation of friendship, through the teaching and actions of Jesus. The gospels 
depict friendship being practiced at “a great variety of tables” within the Jesus movement.79 Yet 
alongside practices of open friendship, relationship with Jesus is depicted as requiring total 
commitment.80  
Within the epistles, friendship is implicit, rather than explicit. Paul, for example, never uses 
the terms friendship or friend. Yet he draws on the Greco-Roman language of friendship, adapting 
various terms for use in communication with the Pauline churches.81 Within this chapter I firstly 
discuss the terminology of friendship, then explore Lukan, Johannine, and Pauline contributions.82 
In doing so, I draw on the insights of several contemporary scholars that are recognized voices 
within the academy. These include John Fitzgerald, Sharon Ringe, and Stephen Fowl.  
  
I.  Terminology    
Relational concepts are interconnected; they are transmitted from one generation to another 
collectively. As John Fitzgerald notes, the expression “linkage group” indicates “particular terms 
and ideas have remained associated with one another through a number of generations.”83 
Important terms belonging to ancient friendship’s “linkage group” and used within Second 
Testament writings include those of hospitality, frankness of speech, trust, virtue, good will, 
reconciliation, equality, oneness of mind, and peace.84  
Several sets of Greek words are used for love and friendship within the Second Testament 
texts. Although some have tried to “assign certain significant differences of meaning between 
agapaō / agapē, and phileō / philia,” it is inappropriate, and perhaps impossible, to require a 
contrast of meaning in all contexts.85 In NT Greek, agapē and philia overlap in use.86 While philia 
is more common within the non-biblical sphere, agapē predominates within the biblical texts. Yet 
the two words are not only close, they are also used interchangeably. 
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80 See John 15:12–17, Matthew 10:34–35, Matthew 12:50. 
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The meanings of agapē include having warm regard, affection, or love for another, and to 
practice, express, and prove one’s love.87 The meanings of phileō / philia include: “having a special 
interest in someone” and as a substantive “one who is on intimate terms or in close association with 
another.”88 Clearly both sets of terms are used within the context of a variety of relationships, 
including interpersonal relationships and relationships between people and God.89 
Beyond the terminology of friendship and love, the Greek preposition en, typically 
translated as in, also proves to be relevant to friendship. While various writers have linked the 
imago Dei motif with friendship, within the Second Testament, participation in the divine life may 
be seen as taking place in and through Jesus, the fullness of this image. This participation, explicit 
in 2 Peter 1:3–4, is implicit in the Johannine language of abiding, and in the Pauline emphasis on 
reconciliation in Christ.  
 
II.  Lukan  Writings    
Luke, author of the Gospel that bears his name, and of Acts, was comfortable with literary Greek, 
and well versed in the topos of friendship. Luke addresses his writing to Theophilos. While he 
possibly had a specific individual in mind, the name literally means “friend of God.”  
In Luke 12:4 Jesus calls his disciples his friends. He advises his followers to use their 
money wisely to “make friends” (16:9). Within various parables told by Jesus we read of a partying 
style of friendship expressed in collective celebration. The woman who found her lost coin threw a 
party for her friends and neighbors (15:9). The man who found his lost sheep did likewise. But 
under persecution, so-called friends may become betrayers (21:16). By agreeing on Jesus’ death, 
Herod and Pilate become “friends” (23:12).  
In Luke 7:34 and Matthew 11:19 we read of Jesus being accused of being “a friend of tax 
collectors and sinners.” While we have learned to associate immoral behavior with these terms, this 
expression may rather depict people whose condition is so wretched that they had to engage in 
disreputable and dishonorable professions in order to simply survive.90 Thus, we find that outsiders 
and the marginalized of society, women as well as men, enjoyed the hospitality of the table that 
Jesus welcomed them to.91 Clearly, the conventional classical limits of love and friendship were 
transcended through the life and actions of Jesus, as friendship was transformed by grace. 
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Subsequently, in early Christianity the disreputable cry that Jesus was a friend of questionable 
people became an honorific title: Jesus, the friend.92 
Luke’s description of the early church in Acts 4:32 is understood to be an appeal to the 
tradition of friendship; it is an ideal from which monasticism subsequently took inspiration. Where 
the friendship tradition had spoken of friends having all things in common, Luke spoke of believers 
having all things in common. The grace of the Holy Spirit was received in ways that overcame 
social differences, fostered community, and shaped the early Christian community into a viable 
koinonia or community of friends.93 
 
III.  Johannine  Writings  
The vocabulary of friendship is evident throughout the fourth gospel; this includes the noun philos, 
the verb phileō and the virtually synonymous verb agapaō. Jesus calls Lazarus “our friend” (11:11) 
and the disciples “my friends” (15:15). John the Baptist is “friend of the bridegroom” (3:29). Some 
relationships may not be explicitly referred to as friendships; nevertheless, characteristics and 
practices of friendship are evident. For example, practices evident in the friendship of Jesus and 
Martha include: trusting self-disclosure, communicated empathy, cultivated insight (personal and 
cultural), calling by name, accompanying through thick and thin, and celebration.94  
In John 15, Jesus draws on two concepts commonly connected with friendship at the time: 
laying down one’s life for one’s friend and revelation within friendship. The love of friendship is 
given an explicitly central place as, in and through Jesus, servants are transformed into friends. 
The assertion that “greater love has no one than this: to lay down one’s life for one’s 
friends” is reminiscent of the idea that “a friend is someone who cares so much for you that she or 
he is willing to die in your stead.”95 (Cf. Plato’s Symposium 179b). In keeping with this 
understanding, it can be asserted then that Jesus’ death in John is on behalf of his friends.96 In 
recent centuries, this has often been linked with forensic understandings of atoning sacrifice. It is 
more helpfully understood relationally as self-surrender.97 
There is potential for the meaning of “appointing” or “laying down one’s life” in John 10 to 
inform the meaning of the same word (tithēsin) in John 15. In John 10, Jesus describes himself as 
the Good Shepherd, who lays down his life for his sheep. During the night, the time of greatest 
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danger to the sheep, the shepherd becomes the gate to the sheep pen by lying across the opening.98 
The role of the shepherd includes safeguarding the life of the sheep, even when this entails risk to 
the shepherd’s own life. But as Ringe notes, the intent is that the shepherd will still be alive in the 
morning, in order to continue caring for the sheep.99 Likewise, within friendship, one should be 
prepared to risk his or her life on behalf of the other, but life rather than death is preferable. As the 
model shepherd, Jesus commits his whole life to his sheep, even, if necessary, to the point of death. 
Yet the laying down of life is first and foremost about the protection and restoration of life.  
While the relationship between sheep and shepherd may be seen as one-sided and thus not 
fitting with the typical mutuality of friendship, other aspects of this image do echo friendship. 
Friends, like sheep and shepherd, spend long hours together. Care, nurture, and consistent presence 
are available for friends throughout the rhythms of daily life; life-protecting action emerges in 
times of crisis.  
In John 15 Jesus is the friend who not only commands friendship, but also makes it 
possible.100 Jesus’ disciples are to follow his example in laying down their lives for their friends. 
This is further encouraged within the Johannine community, by the assertion: “We know love by 
this, that he laid down his life for us and we ought to lay down our lives for one another” (1 John 
3:16). 
The issue of revelation within friendship also emerges within this gospel. In John 15:15, 
Jesus says: “I no longer call you servants, because servants do not know their master’s business. 
Instead, I have called you friends, for everything that I learned from my Father I have made known 
to you.” This is somewhat reminiscent of the idea that “a friend is someone who is so trustworthy 
that you may confidently disclose to that individual your most guarded secrets.”101 However, in the 
standard Greco-Roman understanding of friendship, as with contemporary understandings of 
friendship, revelation presupposes friendship. On this basis, as Fitzgerald asserts, one might have 
expected Jesus to say: “We have been together now for three years, and in this period of time, I 
have learned to trust you. We have become friends, and inasmuch as we are now friends, I shall 
disclose to you everything that I have heard from the Father.”102  
Jesus, however, allows revelation to create friendship, rather than be a precondition to 
friendship. He risks disclosure despite the unreliability of the disciples.103 Yet their ongoing 
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friendship with Jesus is dependent on following his instructions (15:14), and following his example 
in keeping the Father’s commandments, and thus abiding in God’s love (15:10). Jesus’ revelation 
to his followers creates not only their friendship with him but also with one another. 
Another characteristic of friendship that emerges in this discourse (as well as elsewhere in 
the Fourth Gospel) is plain speech, which could be contrasted with flattery. The contrast between 
the plain speech of the friend and the false speech of the flatterer has been described as pivotal 
within this gospel, where Jesus is the ultimate plain speaker and thus, the ultimate friend.104 In John 
15, Jesus is depicted as welcoming his disciples into a community of friends in which one speaks 
openly and frankly. Through his plain speaking, he treats the disciples as peers rather than as 
servants, as he seeks to equip them to lead a life of love and friendship themselves. 
Jesus portrays friendship as being grounded in love: “As the Father has loved me, so I have 
loved you” (15:10). On the basis of his love, the Johannine community was to walk in love, loving 
one another as they had been loved (15:12). “Without abiding in love, friendship with Jesus and 
with one another was simply impossible.”105 
Given that friendship typically suggests partiality, some may suggest that this love backs 
away from the radical love of neighbor, and even enemies, commanded in the Synoptic Gospels. 
Yet the focus here is on what a friend does, rather than on who qualifies as a legitimate object of 
one’s friendship. As Ringe asserts, the issue is not whom to have as a friend, but rather, how to be a 
friend.106 Thus friendship is limited by the challenging life that it entails, rather than by the 
definition of its object.107  
With Jesus’ behavior now being the norm of love, the action of friendship is expanded to a 
Christological category. As God’s love encompasses ‘the world’ (John 3:16), and it was for this 
world that Jesus was sent (or appointed), “so the love that mirrors the love of Christ likewise knows 
no limits.”108 
The Johannine Christians expanded the use of philos to include the entire community, rather 
than a small number of individuals. The author of 3 John writes to Gaius, “The friends greet you. 
Greet the friends there, each by name” (3 John 15). 
 
IV.  Letters  of  Paul  
The Pauline conception of friendship is implicit and thus not widely recognized. Paul never uses 
either the word friendship or friend. Yet, Paul draws freely on the Greco-Roman topos of 
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friendship, adapting terminology from the friendship linkage group as he writes to the churches.109 
Many important concepts belonging to ancient friendship’s linkage group occur in Paul’s letters; as 
Fitzgerald notes, these concepts collectively form a broad basis for developing some understanding 
of Paul’s perspective regarding Christian friendship.110 Of these terms, reconciliation may be seen 
as integral to his use of friendship language; a key meaning of reconciliation is “the restoration of 
friendship.”111 As Ceslas Spicq asserts: “reconciliation is the action of reestablishing friendship 
between two persons who are on bad terms, to replace hostility with peaceful relations.”112 
Within the standard paradigm of reconciliation, the obligation lay on the guilty person to 
seek reconciliation.113 In many cases reparations, along with a plea for forgiveness, were 
necessary.114 The offended party would then extend acts of good will and grace.115 In 2 
Corinthians, as Fitzgerald demonstrates, Paul draws on this standard reconciliation paradigm, but 
also shifts it somewhat. Not only does Paul uses this typically secular interpersonal term for the 
divine-human relationship, he portrays God as the one who takes the initiative in reconciliation.116 
In chapter two Paul encourages reconciliation of a person who had caused him grief with the other 
Corinthian Christians. Further, in chapters 6–7 he takes the initiative in calling for full 
reconciliation between himself and the Corinthians. He also calls attention to the frankness of his 
speech (6:11, 7:4), regarded as characteristic of friendship in the Greco-Roman world. It seems that 
his relationship with this church community had begun in friendship, yet become strained, and that 
Paul is seeking the restoration of a friendship relationship.117  
Reconciliation is portrayed as a joyous result of God’s initiative; the church may thus be 
seen as a community of friends reconciled to God and one another. Indeed, friendship within the 
Christian community is to be grounded in friendship with God. William Barclay captures this in his 
translation of 2 Corinthians 5:18–20, as he describes God, through Christ, as turning our enmity 
into friendship, and giving us the task and privilege of “helping others accept that friendship.”118 
Elsewhere, the reconciliation that may take place in Christ is evident in the tearing down of 
boundaries of difference and prejudice described in Galatians 3:28. 
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The use of friendship language also features in Paul’s letter to the Philippians. While Paul 
uses friendship language throughout this letter, it is especially evident in chapters 1–2 and 4. 
Stephen Fowl identifies several practices of friendship that emerge from the letter to the 
Philippians, including seeking to benefit others, and helping friends “narrate their lives within the 
larger drama of God’s economy of salvation.”119 Joy and rejoicing emerge as byproducts of healthy 
Christian friendships. Rejoicing is closely tied to the ability to perceive and situate oneself in 
relation to God’s activity.120 Seeking the benefit of others is particularly evident in Philippians 2:6–
11. Those who have experienced God’s gracious benevolence toward them are encouraged to have 
such benevolence mark their friendships with one other.121 
Helping friends “narrate their lives” within the context of God’s story emerges from a 
consideration of the intent of this letter.122 Early in the letter, Paul gives an account of his own 
imprisoned circumstances in the light of his understanding of its context within God’s economy 
(1:12–26). His desire is to help his friends order their common life “in a manner worthy of the 
gospel” (1:27); his claim is that the Philippians are engaged in the same struggle that he is (1:30). 
Later in the letter, Paul’s past and future aspirations are again cast in the light of the divine 
economy (3:4–24); the Philippians are encouraged to see their story in the same light and to join 
together in imitating him (3:17). 
 
Summary  
Within the gospels we find divine love and friendship to be revealed in a new way in and through 
the incarnation. Jesus transcends the classical limits of friendship, as he models open friendship, 
and allows revelation to create (rather than to be a precondition) for friendship. Jesus’ friendship is 
not earned, but rather a gift of grace. He affirms, models, and extends the classical ideal of laying 
down one’s life for one’s friends, in ongoing accompaniment and commitment to the protection 
and restoration of life, as well as in the giving of his life in self-surrender.  
Paul is identified as drawing freely on the Greco-Roman topos of friendship. This is evident 
in his use of reconciliation language to portray God’s initiative in seeking restored relationships, 
and in his use of friendship language to help the Philippians narrate their lives within God’s larger 
drama of friendship.  
Practices of friendship that emerge through these writings include hospitality, disclosure, 
the sharing of confidences, plain speech, care, nurture, consistent presence, accompanying through 
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thick and thin, laying down one’s life, life-protecting action, actions seeking to benefit others, and 
of reconciliation, and helping the other (or one another) to narrate their lives within a larger drama. 
The church may be seen as a community of friends reconciled to God and to one another, 
and inclusive of at least some cross-gender friendships. This is in stark contrast with the claim of 
philosophers of antiquity that only men are capable of friendship. I turn now to consider practices 
and understandings of friendship within subsequent Christian traditions.  
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6.  Friendship  Themes  within  Christian  Traditions  
 
Not only is relationality integral to the biblical story; friendship is pervasive within Christian 
traditions, in varying historical and cultural contexts. Within this chapter I explore a variety of 
themes emerging from the life and writings of various conversation partners. Augustine, Aelred, 
Aquinas, Luther and Katharina, Ignatius, Teresa, and the Clapham Saints led very different lives, 
and engaged in distinctively different forms of community. Nevertheless, friendship emerges as 
relevant for all. In conversation with these friends I firstly acknowledge the range of communities 
in which friendship has been fostered, then consider issues related to friendship and gender. 
Finally, I explore the idea of friendship with God, and consider the interrelationship of this 
relationship with friendships with others. 
Why choose these conversation partners for this historical theology chapter? The first three 
have all written (in varying ways) about friendship and have been referred to in subsequent 
writings on friendship. Augustine and Aquinas have been referenced extensively; Aelred has been 
rediscovered more recently. In making choices about others to include, there was certainly some 
degree of subjectivity, as I considered potential voices from varying parts of the Christian tradition, 
along with their broader impact. While other conversation partners may not have written explicitly 
about friendship, I looked for evidence of friendship permeating their lives and contributing 
towards their influence.  
Luther’s family and friends have had a lasting impact on the church, with many 
contemporary Christians being heir to aspects of their Protestant legacy. Ignatius and his friends 
have had an ongoing influence, through and beyond the Jesuit order. Ignatian spirituality continues 
to be drawn on within contemporary relations of spiritual friendship, both formal and informal. 
Friendships continue to be nurtured through lay apostolic communities inspired by Ignatian 
spirituality. In Teresa we have a female reformer, subsequently recognized as a doctor of the 
church. Friendship amongst the evangelical Anglican Clapham Saints sustained social reform, 
which in turn contributed to the abolition of the slave trade. Each of these conversation partners 
could be described as friends of God, and as promoting (in various ways) friendship with God. 
I have sought to learn from the insights and practices of these historical friends. Whilst 
acknowledging some errors, the breadth and constraints of this research contribute to me focusing 
predominantly on their most constructive contributions. To minimize repetitiveness, some themes 
arising from the writings of these conversation partners are not outlined here, but rather woven into 
conversations within subsequent chapters. Several theological insights, including friendship within 
the creation story, and the question of whether we can say that “God is friendship,” are discussed 
elsewhere.  
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I.  Friendship  and  Communities    
These conversation partners depict friendship as taking place within various types of communities: 
monastic, apostolic, and informal networks of family and friends. Friendships may occur before or 
as a result of living together and sharing property, a theme we see in classical, patristic, and 
monastic writings, and in the book of Acts, along with the reference to being of one mind and 
heart.  
In the closing decades of the fourth century, friendship became intimately associated with 
the new monasticism of the West, that is, quasi-monastic communities on the fringes of towns and 
cities.1 Asceticism within the context of a community became intertwined with the pastoral 
development of the church; it was possible to be an ascetic living in community with other ascetics, 
who were also friends, as well as chief pastor.2 This was the experience of Augustine, who lived in 
community with friends both before and after his conversion, (which was itself helped on by 
friends). As his vocation unfolded, his community grew more diverse. Augustine wrote a monastic 
rule in 397, proposing an ideal of monastic friendships that would be expressed in the sharing of all 
property, living together in harmony and being of one mind and heart.3 Thus friendship is integral 
to the oldest monastic rule in Western Christianity. 
 The interrelationship of friendship with another form of monasticism is evident in Aelred’s 
depiction of ideals within Cistercian communities. While exchanging secrets of the heart may be 
integral to true friendship, Aelred encouraged friendships within community, which consider the 
needs of the community (2.71).4 This is relevant to a broader range of communities than Aelred 
experienced, including apostolic orders, and communities of families and friends. 
Some centuries later, Teresa advocated for Carmelite communities in which friendship with 
God is fostered, and within which all must be friends, irrespective of social status. Teresa stressed 
that her nuns’ relationships with one another should be relationships of friendship. One of the 
reasons she kept her houses small (no more than thirteen) was so that this would be possible (Way, 
4.7). To join one of Teresa’s communities was to commit oneself to friendship, to equality, and to 
reciprocal pastoral care, including both nurture and criticism.  
Within these communities, Teresa challenged preoccupation with social concerns regarding 
nobility and lineage. One expression of this is found in her regularly admitting conversos 
(converted Jews) to these communities throughout her life. This was risky, in a climate where 
many would regard identification with conversos as heresy. Yet given her theological convictions, 
along with her own converso ancestry (although she never alluded to it), how could she do 
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otherwise?5 Preoccupation with one’s personal reputation for virtue or holiness was also 
challenged. As Rowan Williams observes, “simply to elevate virtue over honour can lead to a 
strongly individualistic ethic, marked by just as much paralyzing anxiety as the honour system.”6 
Within the common life of Carmel, a sense of worth was to be reconstructed based on God’s 
freedom, love, and friendship.7 
Focusing specifically on Christian community, Teresa reminds her readers that it is not just 
one’s individual life, but also the collective life of one’s community of faith that must model and 
give voice to the divine initiative in the creation of friendship with God. Ultimately, the text of 
community life is to narrate the “saving humility” of God.8 Neither standing on the dignity of birth 
or on achievement, nor moralistic judgment of others, should have any place within Christian 
communities. Rather, friends are encouraged to collaboratively seek a wider common good. 
With Ignatius we have evidence of friendship contributing to the formation of an ongoing 
apostolic community. As mutual friendship developed amongst a group of students, including 
Ignatius, they decided to band together to help souls. Yet, as with time they discovered that diverse 
missions would separate them physically, they asked themselves: “Should we have a mutual 
understanding so that those who are sent from our midst will still be the object of our affectionate 
concern, as we are of theirs?”9 Thus, they determined to formalize their relationship and sought 
papal approval to found a new religious order: Compania de Jesus, the “Company of Jesus.”10 
Friendship contributed not only to the formation of the Jesuits, but also the composition and 
content of their Constitutions, as Ignatius drew on the advice of trusted friends, as well as his own 
experience, in articulating how to live life with others.11  
Friendship and community are also interwoven within the context of informal networks of 
family and friends. The Luther family provides an example of friendship contributing to family 
communities, as well as to informal support groups. In discussing the fourth commandment, Luther 
lists friendship alongside joy, love, and concord as an ideal for parents to have more of within their 
houses. Friends and neighbors may be called upon for assistance in the education of children. In 
discussing the seventh commandment, we are to help, communicate with and lend to both friends 
                                               
5 See also Rowan Williams, Teresa of Avila, (London: Continuum, 1991; repr., 2003), 24.  
6 Williams, 31.  
7 Williams, 32. As time went on, Teresa developed “an increasingly unified and sophisticated understanding of the 
nature of a society depending solely on the grace and friendship of God, in which status – in the ordinary sense – could 
not be an issue.” Williams, 24.  
8 Williams, 134. 
9 See Dominic Maruca, "Deliberations of Our First Fathers," Woodstock Letters: A Historical Journal of Jesuit 
Educational and Missionary Activities 95, no. 3 (1966): 328. 
10 In formal Latin documents, the name was rendered as Societas Iesu. 
11 See James Martin, The Jesuit Guide to (Almost) Everything: A Spirituality for Real Life, (New York: HarperCollins, 
2010), 22. The development of Ignatian apostolic communities continues, through the Jesuits, through religious 
communities of women that are inspired by the Ignatian charism, and through lay Christian Life Communities. 
Friendship remains relevant to these communities, whether or not its value is explicitly recognized.   
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and foes. Luther asserts that we will be well compensated for all that we do from friendship and for 
our neighbor’s good. 
Friendship is also implicit where not mentioned. For example, Luther considered 
community support, including mutual participation, contribution, sharing and bearing burdens, and 
interceding for others, to be healing for the human soul.12 Each of these forms of community 
support is also characteristic of friendship. One context in which friendships were fostered was the 
men’s Table Talk, a weekly gathering over a meal, which included Katharina as host.  
Kate also developed a circle of female friends, which has been described as the feminine 
counterpart of the men’s Table Talk.13 This was an unstructured support group, with distance and 
daily duties denying those outside of Lutherhaus the luxury of regular meetings.14 Friendships were 
sustained through letters, notes and quick conversations. Following the 1527 plague, a social 
gathering of Kate’s circle of friends evolved into a group committed to helping and supporting their 
neighbors in various ways.15 Hospitality, gift-giving, care-giving, comfort, support, encouragement, 
and advocacy on behalf of one’s friends emerge as practices contributing towards and sustaining 
these friendships.  
Some centuries later, living in close proximity to one another on Clapham Common (south 
London) fostered the growth of friendships between Anglican social reformers and their families, 
as they “took up the cause of slaves, influenced the destinies of empire, and attempted to transform 
the morals of a sinful nation.”16 The absence of dividing walls or fences between the homes of the 
Thorntons, Wilberforces and Grants allowed the children to play in each other’s yards. The wives 
worked together in their domestic arrangements, including the sharing of houseguests. In a letter 
from Henry Thornton to Hannah More, he expresses his anticipation that the women may comfort, 
assist, encourage, and support one another and by frank and familiar conversation and letter writing 
“acquaint each other with many little details…”17 Yet variations are evident in the depth of 
friendships developed.  
Friendships had an influence on ongoing housing decisions. Wilberforce told a friend that 
he would not hesitate for a moment to quit his house, “were it not for our having several valuable 
friends so near us.”18 Yet not all these valuable friends lived around the Common. Hannah More, 
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for example, had her home elsewhere, yet was an invaluable friend to Wilberforce and to the 
Thorntons.19  
While friends need to be sensitive to the needs of the communities within which they are 
nurtured, friendship and community are clearly not opposed to one another. Rather friendship, 
community, and the outworking of vocation (both personal and communal) are interwoven within 
diverse communities of practice. 
 
II.  Gender  and  Friendship    
What then of friendship between genders? We see a range of attitudes towards friendships between 
women and men, in varying contexts. While the classical philosophers tended to discount the 
possibility of friendship with women, it is interesting to note that Augustine used friendship 
language in speaking of his relationship with his female lover and the mother of his child.20 His 
relationship with his mother has been described as becoming one of friendship; she has been 
identified as Augustine’s “supreme” friend.21 In On the Good of Marriage (ca. 401) he identifies 
sacrament and mutual fidelity, along with progeny, as the three goods of marriage.22 
Yet we also find Augustine acknowledging ongoing doubts about friendship with women. 
Commenting on Eve, Augustine asserts: “how much better would two male friends live together, 
alike for company and conversation, than a man and a woman” (Gen litt 9.5.9).23 Further, while 
Augustine does provide a vision of companionate marriage (Dei 22.15–18), this has typically been 
overshadowed by his emphasis on reproductive functions.24  
A more inclusive stance has already been recognized in Aelred, as he finds friendship open 
to men and to women, finding equality between them. He includes married couples in his 
understanding of friendship and regards marriage as a sacrament (along with baptism and the 
Eucharist).25  
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Aquinas interprets the “one-flesh” of Genesis to mean that spouses are to enjoy a 
“friendship of equality that binds them together in the task of raising their children” (SCG 124).26 
This friendship is to be primarily one of mutuality, based on a love for the “virtuous self” of the 
other; it contains, yet subordinates the mundane exchange of favors (reciprocal altruism) that also 
contributes to mutual assistance.27 Monogamy is identified as fostering greater equality and 
friendship between spouses. Sadly, however, Aquinas’s ideas were limited by proportional 
understandings. While he grounds marital friendship in his understanding of the imago Dei, he 
considers this image to be “less perfectly manifest” in women; he shares Aristotle’s understandings 
that women are weaker than men (physically and mentally).28 
Several centuries later, Luther affirmed the “first order” of creation as a state of friendship 
between men and women, linked this with the self-sacrificial love of Ephesians 5, and attempted to 
nurture a “quasi-sacramental vision of marriage” that emphasized the friendship of spouses.29 
Luther found God in all things, and recognized that men and women are God’s creation and image, 
called by Christ to be friends, and to love and respect children.30 He was convinced that God 
aspires to transform both men and women, by means of sanctification, in order that they may 
become “friends in Christ” and thus they may become much closer friends in the spirit than through 
other forms of kinship.31  
Luther challenged the disdain for married life amongst the clergy of his day, through his 
own marriage, within friendship contexts, and through his sermons and writings. Yet while his 
writings on marriage (his 1529 Marriage Booklet, for example), reflected a mystical and graced 
view of this relationship (analogous with the relationship of Christ to the church), it seems that this 
was an issue on which he was not entirely consistent, possibly for pragmatic and political reasons.  
Subsequently, this hopeful vision nevertheless continued to manifest itself within a variety 
of contexts. While, as A.G. Roeber notes, there may have been little support from pastors and 
theologians that one may have anticipated would share Luther’s hopes, pietists continued to pursue 
the ideal of a marriage relationship that would transcend inequality between the partners (whether 
social, political, or economic) and foster “companionate friendship” along with holiness.32 
Turning now to the Spanish mystics and reformers, Ignatius experienced the care, 
hospitality, and generosity of several women; some have been described as spiritual friends. 
                                               
26 Browning, Equality and the Family, 166. 
27 See Browning, From Culture Wars to Common Ground, 120. 
28 This is summarized in Browning, "Practical Theology - Theological Ethics," 403.  
29 Roeber, 4, xii.  
30 Gerta Scharffenorth, Becoming Friends in Christ: The Relationship between Man and Woman as Seen by Luther, 
(Lutheran World Federation, 1983), 77. 
31 Scharffenorth, 42.  
32 Roeber, xiii, xviii. 
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Ignatius clearly experienced and valued friendships with women. Yet consideration of his 
friendships with Isabel Roser and Teresa Rejadell, both of Barcelona, provides cause for both the 
celebration of friendships between Ignatius and women, and sadness over collaborative possibilities 
that did not come to fruition.33  
Teresa benefited from the spiritual friendship, direction, and guidance of subsequent Jesuits, 
including Francis Borgia. Other friendships included John of the Cross and Jeronimo Gracián, both 
of whom joined her in her work of reform. Gracián became a close friend and confidant, and 
eventually the Provincial of the Reformed Carmelite houses. John and Teresa differed in age, 
temperament, and opinions; they were perhaps collaborative friends rather than close friends. 
Some centuries later, within the Clapham community, friendships between genders were 
likewise a source of encouragement. Mrs. Thornton showed great appreciation for friendship, 
asserting within correspondence: “Amongst our mercies I think that of having valuable friends one 
of the greatest…” Strikingly, it is the presence of the men that she then identifies as provoking her 
gratitude and humility for being admitted into “the Society of the Excellent of the Earth.”34 
Wilberforce shared his intellectual and political interests with women as well as men; he enjoyed a 
friendship of mutual support with Hannah More, each encouraging the other with various 
projects.35  
While the perspectives and practices we read of are relatively positive, there is potential for 
us to both challenge and be challenged by various conversation partners when it comes to 
friendship between genders. Clearly, there is potential for greater attentiveness to be given to 
friendship between genders, both inside and outside of marriage contexts. 
 
III.  Friendship  with  God  and  Others  
Augustine considered love of God to be of a different order from human friendship. Yet Aelred, 
Aquinas and Teresa find friendship to be an appropriate way to depict relationship with God.  
Friendship with God was central to Teresa’s vision. The relationship with God that Teresa 
advocates for is an intimate friendship, in which the friends frequently spend time alone together 
and share the same will (Life, 8.5). It is a relationship of honesty and patience, within which friends 
of God experience transformation. Thus, Teresa asserts: “Oh, what a good friend You make, my 
                                               
33 While several women, including Isabel Roser, did take vows in the Society, Ignatius ended up resisting such 
permanent affiliation with women. Further, while initially supportive of convent reform, he strongly resisted the 
possibility of communities of women (such as Teresa Rejadell and her sisters) being associated with the Society of 
Jesus. He wanted the Society to be free of such commitments, in order to meet what he saw as more essential demands. 
Ignatius and Hugo Rahner, Letters to Women, (New York: Herder, 1960), 308.  
34 Thornton, Add 7674/1/N, fo. 503. Cited in Stott, 138. 
35 Stott, 106. 
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Lord! … You wait for the others to adapt to Your nature, and in the meanwhile You put up with 
theirs!” (8.6).36 
Teresa claimed and encouraged friendship with God in sixteenth century Spain, despite it 
being politically dangerous. The Inquisition became increasingly clear throughout the century that 
“any encouragement to personal and silent prayer was dangerous; all contact with God in this life 
must be indirect.”37  
Further, in the encouragement of such friendship, Teresa needed to grapple with the 
challenge that equal honor (in a culture obsessed with honor) was regarded as integral to friendship. 
This raises the question not only of how to honor God rightly, but also of how God could possibly 
give us the “equal honor” integral to friendship.38  
The fundamental answer that Teresa provides is that through the Holy Spirit we are adopted 
into the relation “of God to God” with “the Father” extended to us the same loving respect that is 
due to the Son.39 But the adoption strategy further radicalizes friendship. In order to make us 
friends, God completely abandons dignity and status.40 Through the Incarnation, God the Son 
identifies with suffering men and women, and renounces any claim to special status, and in so 
doing portrays the desire of God “to be present to the human world without reserve or condition.”41  
In response to this adoption, then, relationship with Christ is the model for true friendship, 
and the goal of the Christian life is to become a true friend of the One true friend.42 Teresa observes 
that Christ’s humanity contributes towards him being a particularly good companion in times of 
difficulty, dryness, or even “in the midst of business matters” (Life, 22.10). 
Luther does not write overtly of friendship with God. Yet, as Luther comments on the 
appendix to the first commandment, he describes God as speaking to us as friendly as a father, and 
as offering us all grace and every good. In response we are to trust in God alone, and from love do 
all God wishes.43 
Similarly, within his Spiritual Exercises, Ignatius encourages conversation through regular 
colloquy with God, or Christ, “as one friend to another” (54). In the final exercise Ignatius observes 
“love ought to manifest itself more by deeds than by words” and “[l]ove consists in a mutual 
                                               
36 See also Soughers, 131. 
37 Williams, 34.   
38 Rowan Williams summarizes from The Way of Perfection. Williams, 133. 
39 Rowan Williams again summarizes from Teresa’s Way. Williams, 133. 
40 Williams, 133–134.  
41 Further, friendship with God begins with God’s refusal even to introduce the question of status, with God’s longing 
to share the companionship of mutual self-gift that constitutes the divine life. “God initiates this friendship by resolving 
to have no interest at heart but ours, and we appropriately respond by resolving to have no interest but God’s.” 
Williams, 134. 
42 Soughers, 123. 
43 Martin Luther, The Large Catechism, trans. F. Bente and W. H. T. Dau, (Grand Rapids: Christian Classics Ethereal 
Library).  
 90 
communication between the two persons… Each shares with the other” (230-31). This is 
suggestive of human friendship as an analogy for relationship with God. Just as God has given a 
person all that God is, the person is encouraged to give God all that they are.  
Several centuries earlier, we find friendship recognized as the most accurate and hopeful 
way to describe both the reality and potential of life with God.44 Aquinas not only insists that 
friendship with God is possible, he makes friendship with God the basis for all our understanding 
of love, whether for God or neighbor. Friendship with God then is both the primary relationship 
from which other relationships emerge and the telos, or purpose, of every human being. 
Aquinas recognizes that human beings are most truly human when they share in the life of 
God.45 Yet if human beings are to share in this life, through friendship with God, there must be a 
way that they are made proportionate to God (ST I-II.109.5). Whereas Teresa emphasizes the 
downward movement of God, in Christ, Aquinas emphasizes the upward movement of humanity, 
through grace. Aquinas identifies grace as God’s gift “by which spoiled human nature is healed” (I-
II.109.9) and participation in the divine nature is made possible (I-II.112.1). In and through grace, 
each person is enabled to share in God’s life, as they participate in the friendship that is God.  
This gift grows through the virtue of charity. Charity, a way of life derived from a genuine 
understanding of who we are, is not only an implication of grace, but completes the relationship 
that grace enables.46 Aquinas’s approach indicates an affinity between charity (friendship) and the 
Spirit, the Third Person of the Trinity.47 It is by the Holy Spirit that we are made friends of God 
(SCG 4.21.4).  
Yet friendship with God is never exactly like the friendships one may have with others. 
Aquinas says, “charity signifies not only the love of God, but also a certain friendship with him” 
(ST I-II.65.5), thus implying that this friendship is of a special kind. Ultimately, in speaking of 
friendship with God, we must speak analogically.48 Nevertheless, this friendship is integrally 
related to friendship with others, as evidenced in the portrayal of friendship (by various 
conversation partners) as sacramental, Christocentric, and eschatological. Sometimes these themes 
are intertwined.  
 
Christocentric  friendship  
Christ is identified as the model and inspiration for true friendship. Aelred begins the first book of 
De spiritali amicitia with the acknowledgement of Christ’s presence with and amongst friends: 
                                               
44 As summarized by Wadell, Friendship and the Moral Life, 120.  
45 See Thomas F. O'Meara, Thomas Aquinas: Theologian, (Notre Dame: University of Notre Dame Press, 1997), 111.  
46 Wadell, Friendship and the Moral Life, 126. 
47 Nathan Lefler, Theologizing Friendship: How Amicitia in the Thought of Aelred and Aquinas Inscribes the 
Scholastic Turn, (Eugene: Pickwick, 2014), 120. 
48 See Aquinas’s response within Part I to Question 13, Article 6. 
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“You and I are here, and I hope that Christ is between us as a third (1.1). He asserts that friendship 
is to be Christocentric; it is to begin, continue, and be perfected in Christ (1.9). From this it follows 
that each friend should be willing to die for the other (1.30), love should be unconditional and 
therefore eternal (1.23), and possessions should be held in common (1.28).  
Pakaluk describes the consequences of this view as paradoxical; true friendship becomes 
both unattainable (in that the ideal is fully realized in practice by no one except Christ) and yet 
widely attainable, in that every friendship can aspire to such an ideal.49 Yet Aelred implies that true 
friendship is ultimately attainable, in and through Christ. Moreover, he makes a stronger 
connection than Augustine between the goal of friendship and the means by which it is maintained, 
that is, between fullness of life in God and “the ongoing life of the friends in Christ” through which 
such fullness is realized.50 
Aelred encourages his readers to recognize the connection between the fullness of life in 
God (the goal of spiritual friendship), and the ongoing life of the friends in Christ by which that 
fullness is attained. He rejects the perspective that one must choose between human friendship and 
loving God. Rather, friendship is recognized as sacramental, as a way in which by loving one 
another it is possible to “embrace Christ” in this life and to enjoy eternal friendship with God in the 
time to come.51  
 
Friendship  is  Sacramental  and  Eschatological    
Aelred finds spiritual and divine friendship to be so close to one another that one easily leads to the 
other (2.18–20). Whereas Augustine decisively separates the love of God and the love of one’s 
fellow human beings, Aelred sees no gap. Not only is friendship created and preserved by God; it is 
a step towards the love and knowledge of God, and a channel of God’s grace. 
While Aelred is clearly writing about Christian friendship, there are hints that sacramental 
communities wherein God may be found may not be restricted to Christians.52 Aelred observes that 
lesser friendships may grow into holier ones; he seems to insist on the joyful possibility that no one 
is ultimately excluded from the community created by friendship (3.79, 134).53 Friendship is 
recognized as bearing fruit both now and in eternity (2.9). Perhaps ultimately, through the fruit of 
friendship, alienation will be overcome, and healing will come to all humankind.  
Aquinas also draws on Augustine as a conversation partner. Again, whereas Augustine had 
contrasted friendship with the love of God, and portrayed the friend as a rival to God, or an 
                                               
49 Pakaluk, 129.  
50 Wadell, Friendship and the Moral Life, 106. 
51 Dutton, 22-23. See also Marsha L. Dutton, "The Sacramentality of Community in Aelred," in A Companion to Aelred 
of Rievaulx (1110–1167), ed. Marsha L. Dutton, (Boston: Brill, 2017), 263. 
52 Dutton, 264. 
53 Dutton, 266. 
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impediment on one’s journey toward God (cf. Conf 4.4–7), Aquinas creates a theology based 
around the celebration of friendship, with the positive outward extension of friendship with God 
being friendship for all whom God has made. His vision of a sacramental life, that nourishes 
growth in friendship with God and in virtue, is further concerned with building up the common 
good beyond the monastery.54 He saw God’s love evidenced in the promise of friendship “to offer a 
new ordering for all the other virtues in one whose life would become a wholehearted response to 
the creator’s invitation (II-II 23.8).”55 Aquinas brings together the particularism of classical 
friendship and the universalism that characterizes Jesus’ love command.56 Having found our 
happiness in God’s friendship, we are to love our neighbor as our self, willing the good of the 
other. Friendship love is to be exercised towards all with a joyful hope of personal, universal, and 
eternal reciprocity.57 
Friendship, therefore, is eschatological. It does not come to an end, but rather reaches its 
perfection when everyone has perfect friendship with God.58 Wilberforce observes that it is the true 
Christian’s delight to form friendships and implies that these are eternal connections.59 Augustine 
and Teresa affirm that friendship is ultimately eschatological. Aquinas recognizes that God’s grace 
enables friendship, and that union with God is the culmination of a lifetime of friendship, of 
passionate seeking for God. Aelred insists that friendship is eternal (1.24). When recalling the 
death of friends, he asserts that they continue to be present to him in spirit (2.5, 3.119). He regards 
friendship as being closely bound up with the economy of human salvation. His culminating vision 
of eternal life is the restoration of the image of God and thus restored universal friendship.60   
 
Summary    
Several common motifs and themes have emerged that can inform a practical theology of 
friendship. These include the interrelationship of friendship and community and confirmation of 
the appropriateness of speaking of friendship with God, and affirmation of friendship being 
sacramental, eschatalogical and integral to being human. 
These conversation partners have depicted friendship as taking place within and on behalf 
of various types of communities, including monastic and apostolic communities, family and 
                                               
54 Fred Guyette, "Faith, Friendship, and Justice: Elements for a Christian Social Ethic," AMITY 2, no. 1 (2014): 46. 
55 See also David B. Burrell, "Friendship with God in Al-Ghazali and Aquinas," in The Changing Face of Friendship, 
ed. Leroy S. Rouner, (Notre Dame: University of Notre Dame Press, 1994), 49. 
56 Carmichael, 126. 
57 Carmichael, 126. 
58 Wadell, Friendship and the Moral Life, 100.  
59 “… Those praises favour also and strengthen the growth of mutual confidence and affection, where it is his delight to 
form friendships, rich not less in use than comfort, and to establish connections that may last forever.” William 
Wilberforce, A Practical View of Christianity, (Peabody, MA: Hendrickson, 1996), 119. 
60 See Carmichael, 96–97, 99. 
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neighborhood communities, informal support groups, and communities of friends committed to 
social reform. While a range of attitudes towards friendships between women and men (in varying 
contexts, inside and outside of marriage) have been acknowledged, cross-gender friendships have 
certainly been invaluable in the lives of many of our conversation partners.  
Friendship with God has emerged as the ultimate human destiny. With Teresa, we have 
been reminded that God abandons dignity and status in the pursuit of friendship. With Aquinas, we 
have recognized grace as God’s gift that brings the divine life into each person’s heart. Friendship 
that is Christocentric, that finds its model in Christ (the true friend), has been recognized as a path 
towards the fullness of life in God. In and through friendship with Christ, by grace and by the 
Spirit, humans are made friends of God. Friends are to seek God by living in Christ and shaping 
their lives according to Christ. 
 
Transition:  Shifts  in  Vision    
Overall then, consideration of the normative movement in the light of the descriptive movement 
suggests that friendship be recognized as a relationship that is integral to what it means to be 
human, and to transformative communities. A consideration of these movements further suggests 
the need for renewed recognition of friendship as a formative relationship, along with the 
encouragement of practices that nurture friendship within and on behalf of communities, the greater 
good, and ultimately the reign of God.  
However, before moving to Part III, I pause to acknowledge that within the late medieval 
and early modern period there were pivotal shifts in vision within the Western world, negatively 
impacting personal and civic expressions of friendship. I briefly outline aspects of these shifts, 
drawing on the insights of philosophers and theologians, including Samuel Kimbriel, Charles 
Taylor, and Willie Jennings. 
Living in the enchanted, porous world (to use the terminology of Taylor) of our ancestors 
was, for many centuries, “living socially.”61 It was a life of connectedness, to others, and to the 
land. While standard narratives of so-called “progress” assume that shifts in metaphysical vision 
were related to straightforward rational advancement, it seems that these shifts were more to do 
with an alteration in stance to reality. In earlier times the self was porous to a cosmos in which 
meaning is richly distributed.62 Yet through a process that Taylor describes as disengagement 
(Sources of the Self) or buffering (A Secular Age), the self, within many Western contexts at least, 
                                               
61 Taylor, Secular Age, 42. 
62 Samuel Kimbriel, Friendship as Sacred Knowing: Overcoming Isolation, (New York: Oxford University Press, 
2014), 14. 
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came increasingly to see the world as disenchanted. Meaning, significance, and reason were 
increasingly thought to reside within the human person.  
In the early days of this disenchantment process, Thomas Hobbes depicted human beings as 
inherently selfish, competitive, and concerned with their own interests. He suggested that violence 
is the primary descriptor of every human relationship not appropriately constrained by external 
authority.63 Subsequent philosophers, including René Descartes and John Locke, rejected the idea 
that one’s nature is destined for attunement with the cosmos or with God.64  
Alongside disenchantment (and beginning before the Enlightenment), as noted by Jennings 
in his exploration of the origins of race, Christian identity became positioned within European 
(white) identity.65 People of color were vulnerable to various forms of discrimination, including 
being seized, displaced, and enslaved, and having their lands stolen.66 Further, papal bulls 
(commonly called the “doctrine of discovery”) authorized Christians who “discovered” land 
inhabited by indigenous peoples with a “right of domination” over those lands and peoples.67 We 
continue to live with the dehumanizing legacy of the racism and colonization that characterized this 
period.  
During the Age of Enlightenment, history was still commonly viewed as the story of God’s 
finest Creation. However, the Industrial Revolution, that ultimately transformed social life and 
economic realities throughout much of the globe in the nineteenth century, precipitated a radical 
reworking of how the history of our species was envisioned. Faith in God became replaced for 
many by faith in progress.68  
Throughout recent centuries friendship has become sentimentalized within many Western 
contexts as a private and perhaps trivial relationship away from the “serious public, buffered 
business of life.”69 The concept and practice of civic friendship has been neglected. Yet 
disengagement has never been fully achieved. For some, certainly, friendship has come to be 
perceived as an ultimate good, disconnected from the wider good of the community. Yet for others, 
                                               
63 According to Hobbes “it is manifest that during the time men live without a common power to keep them all in awe, 
they are in that condition which is called war; and such a war as is of every man against every man.” Thomas Hobbes, 
Leviathan; or, the Matter, Forme & Power of a Commonwealth, Ecclesiasticall and Civill, (Cambridge: Cambridge 
University Press, 1904). It seems that current “conventional wisdom” continues to regard human beings as inherently 
selfish and even dangerous.  
64 Kimbriel, 17. 
65 Jennings, 33. 
66 Jennings, 24. 
67 Steven T. Newcomb, Pagans in the Promised Land: Decoding the Doctrine of Christian Discovery, (Golden, CO: 
Fulcrum, 2008), 83. As this doctrine has become enshrined in the laws of colonized countries, it has continued to 
negatively shape the treatment of indigenous peoples. 
68 Terrell, 88. 	  	   
69 Kimbriel, 23. 
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including indigenous communities, friendship (along with justice, honesty, and thanksgiving) 
remains a core human value.70  
As a consequence of the broader project of modernity, contemporary friendship may be 
sidelined, and experience a variety of tensions, including split loyalties. Yet it has not been 
rejected, once again indicating the importance and tenacity of friendship.  
As I will argue within chapter seven, relationality and friendship are integral to what it 
means to be human. The idea one could live a totally detached life is inconsistent with the sort of 
creatures that humans are. Friendship has been domesticated, privatized, and sentimentalized. Yet 
something of the earlier porous stance still lingers within us.71 
We have settled for a reduced view of reality, and a relationally impoverished way of life. 
An “alternative stance to the cosmos” is needed.72 An understanding of the person as someone who 
finds her true being in friendship, with God, self, others, and world, is suggested by the second 
creation narrative and is congruent with indigenous perspectives on relationality. As we will see, 
such a stance is also in alignment with Christian theology.  
While friendship has the potential to be subversive to the pressure towards disengagement, 
it is most coherent as a practice defined by the sharing of friends in a broader reality that both 
envelops and informs social life. There is potential for a Christian metaphysical vision of friendship 
to reveal the broader reality that envelops and informs friendships and communities. I turn now to 
an exploration of this broader reality, and its potential for shaping the social imagination. 
 
                                               
70 Lynne Davis, "Introduction," in Alliances: Re/Envisioning Indigenous-Non-Indigenous Relationships, ed. Lynne 
Davis, (Toronto: University of Toronto Press, 2010), 9. 
71 See Kimbriel, 163. 
72 Kimbriel, 29. 
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7.  Mutuality:  God,  Creation  and  Community  
 
As noted within chapter one, the systematic stage of this research involves the examination of 
broad themes, trends, and ideals. The fusion of horizons between the visions implicit within 
contemporary practices and the visions inherent within normative Christian texts involves drawing 
on the writings of systematic theologians, but also practical theologians, and non-theologians.1 
Consideration is given to ideals that have emerged from the normative task, and to revisions that 
may be needed within Christian theology and practice, as well as within cultural understandings 
and practice. As Sarah Coakley notes, systematic theology does not exclude debate, nor “falter at 
the necessary challenge of presenting the gospel afresh,” as it seeks to articulate a coherent 
Christian vision.2 To minimize repetitiveness, however, in some cases contributions from previous 
chapters are referred to rather than fully re-articulated. In other cases, the contributions from a 
biblical or historical conversation partner are more fully articulated here.  
Further, as emphasized within my introduction, this research is concerned with the 
development of the social and theological imagination, as well as with practice. The contemporary 
imagination within many contexts is impoverished, dominated as it is by consumerism, 
competition, and exclusion. Thus, a key concern within these chapters is to consider how theology 
may contribute towards the fostering of an imagination that promotes both personal and civic 
friendship. How can theology foster an imagination that allows for the notion of friendship to be 
more deeply and broadly rooted?  
Towards these ends, a key conversation partner is Jürgen Moltmann. I explore aspects of his 
writings along with biblical, classical, historical, and other contemporary texts. Why Moltmann? 
Moltmann recognizes the reliance of theology on the imagination.3 Themes of friendship and 
mutuality are present in his writing. Moltmann has first-hand experience of learning from some of 
those whose writings featured relatively early within the descriptive stage of this research.4 An 
ecumenical systematic theologian, Moltmann is committed to dialogue, and recognizes that 
theology is best done in community.5 His marriage to Elizabeth Moltmann-Wendel has contributed 
towards feminist perspectives enriching his theology. While systematic theology has been critiqued 
                                               
1 Browning presents systematic theology as an integration of concerns that others may consider to be outside the scope 
of the systematic theologian. 
2 Sarah Coakley, God, Sexuality and the Self: An Essay 'on the Trinity', (Cambridge: Cambridge University Press, 
2013), 41. Coakley describes systematic theology as an integrated presentation of Christian truth; wherever one 
chooses to start has implications for the whole, and the parts must fit together. 
3 “Jürgen Moltmann, God in Creation: A New Theology of Creation and the Spirit of God, (Minneapolis: Fortress, 
1993), 5. 
4 For example, while he was studying at a prisoner of war camp, in Nottinghamshire, England, Anders Nygren taught 
systematic theology for two weeks. Jürgen Moltmann, A Broad Place: An Autobiography, (Minneapolis: Fortress, 
2008), 32. 
5 Jürgen Moltmann, The Coming of God: Christian Eschatology, (Minneapolis: Fortress, 2004), xiv.  
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for suppressing minority voices, Moltmann demonstrates evidence of having sought to listen to 
such voices.6 He has sought to break out of a theology primarily directed at the church, rather 
seeking to develop a theology that faced the world. 
I also draw from the work of Stanley Grenz. His work likewise emphasizes relationality. I 
have found his Trinitarian theology within The Social God and the Relational Self to be particularly 
relevant to aspects of these chapters.  
I intertwine the writings of these and other conversation partners (theologians and 
otherwise) with insights from various contemporary biblical scholars (predominantly Rikk Watts 
and J. Richard Middleton) regarding imago Dei. Here I draw primarily on relational and functional 
insights.  
Within this first systematic chapter I explore themes of relationality, mutuality, and 
friendship in relation to doctrines of God and creation (including humans). These doctrines provide 
the broad context within which certain questions and themes that have emerged from my 
descriptive and normative work are embedded. 
  
I.  The  Doctrine  of  God:  The  Mutuality  of  the  Trinity  
Our perceptions of God influence our relationship with God, and our experience of God. Such 
perceptions can be experienced as alienating, or as integrating, healing, and liberating. In this 
regard then, is it appropriate to consider God as Friend? Moreover, is it possible that the mutual 
relations within the Trinity provide a motif for friendship? The writings of Moltmann, with his 
focus on the mutuality and perichoresis of the Trinity, are suggestive of this possibility. Within this 
section I explore the possibility of friendship being integral to God, the divine being evident from 
beginning to end of the Hebrew and Christian narratives, in whose image humans are made. I do so 
in dialogue with various systematic theologians. I begin, however, by drawing on the writings of 
the medieval “practical” theologian, Aelred of Rievaulx, and asking if we can affirm, “God is 
friendship.”  
 The idea that God may be understood as friendship emerges in Aelred’s De spiritali 
amicitia. Within dialogue, Ivo asks Aelred if he can say of friendship what John, the friend of 
Jesus, says of charity: Deus amicitia est (God is friendship). Aelred notes that it is a novel idea, 
neither affirming nor explicitly denying this possibility. He simply asserts that the rest of the verse 
about charity he did not hesitate to attribute to friendship, “because the one who remains in 
friendship remains in God, and God in him” (1.69–70).  
                                               
6 This is in contrast with much “official church theology,” which “has often failed in any sustained theological response 
to problems of social and political oppression.” Coakley, 47. 
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Deus amicitia est is apparently the most frequently quoted idea of Aelred’s De spiritali 
amicitia; many credit this idea to Aelred.7 Yet in her introduction to this work, Marsha Dutton 
asserts that Aelred’s response is a rejection of this idea.8 Regardless of Aelred’s intention with 
these words, he did not go as far as exploring friendship within the Trinity, which could potentially 
have provided a foundation for Ivo’s novel concept.9 
If God is caritas (1 John 4:8,16) and caritas is, as Aquinas claims, friendship, then it seems 
Aquinas would be in concurrence with this novel idea.10 Yet neither Aquinas nor Aelred, or 
Augustine before them, explores friendship within the Trinity. Given that God-talk is necessarily 
metaphorical, is the metaphor of God as friendship appropriate? 
The Greek-speaking Eastern theologians perceived love in relational terms. Maximus the 
Confessor (580–662) spoke of the inter-relatedness of love for God, self, and others in a way that 
would only seldom be made as explicit among Western writers.11 John of Damascus (655–750) 
developed the concept of perichoresis from the thought of the Cappadocians, referring to the 
mutual indwelling of the Three Persons of the Holy Trinity.12 Yet friendship did not feature in 
these reflections.  
Western theologians, on the other hand, have tended to focus on the oneness of God, and to 
be less attentive to the mystery of the mutual indwelling of the three persons of the Trinity. 
Ambrose is an exception, with his drawing of an analogy between human friendship and Trinitarian 
relationships.13 Richard of St. Victor (d.1173), a contemporary of Aelred, is another exception. 
Drawing on Augustine’s love analogy for the Trinity, Richard looks to persons-in-relation as 
critical to understanding God’s triune nature.14 In De Trinitate, Richard explores the mysterious 
interaction of the three Persons, suggesting that God’s happiness requires mutual love between the 
divine persons (3.2, 3.3).  
There is currently increasing emphasis on taking seriously the relationality of the Thee 
within the One.15 The West has learned from the East, as it has regained contact with Orthodoxy’s 
more social understanding of the Trinity, its doctrine of deification, and its ethos of koinonia. The 
doctrine of God may now be understood as the relationality of the three persons of the Trinity. This 
                                               
7 Dutton, 44.  
8 Dutton, 44. 
9 See also Carmichael, 85.  
10 Carmichael, 125. 
11 See John Meyendorff, "Introduction," in The Triads, (New York: Paulist, 1983), 13.  
12 Carmichael, 69.  
13 In De fide I.ii.18, for example, Ambrose draws on the friendship language within Acts 4:32. See also White, 127.  
14 Discussed in Stanley J. Grenz, The Social God and the Relational Self: A Trinitarian Theology of the Imago Dei, 
(Louisville: Westminster John Knox, 2001), 31. 
15 Grenz, 16. 
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is in stark contrast with several centuries ago, when Enlightenment rationalism posed a challenge to 
all speculative dogma of the Christian faith.  
Since the early nineteenth century, however, there has been a resurgence of trinitarian 
thought, beginning with G.W.F. Hegel.16 Grenz notes that in “singlehandedly resurrecting” the 
trinitarian understanding of God, “out of the dustbin of discarded relics” from ancient Christianity 
to which it had been consigned by his philosophical predecessors in the Enlightenment, Hegel 
paved the way for a twentieth century revival of trinitarian theology.17  
As subsequent theologians wrestled with the issue of how one is to conceive of the unity of 
the divine life constituted by relations among three trinitarian persons, some retrieved the 
Augustinian approach, looking to human personhood as a window into understanding God’s 
triunity.18 Others returned to the social understanding of the Trinity evident in the work of the 
Cappadocian fathers, and in the twelfth century work of Richard of St. Victor.19  
More momentous steps came in the “trinitarian eschatological panentheism”20 of Jürgen 
Moltmann and the reciprocal relational trinitarianism of Wolfhart Pannenberg. This relatively 
recent trinitarianism highlights the perichoretic life of the three persons comprising one God and as 
such promotes a profound understanding of God as essentially relational.21  
Moltmann argues that the divine action depicted in the Bible shows that three persons rather 
than one are at work.22 He uses the image of perichoresis to describe divine unity.23 Critics, 
however, fear that his perspective is detrimental to the focus on divine unity.24 Pannenberg 
provides an alternative; his understanding of the Trinity considers the deity of each trinitarian 
                                               
16 His speculative approach is developed through reason, rather than drawn from biblical revelation, but is nevertheless 
in continuity with the Western focus on one God who is three persons. In contrast with the tendency of the patristic 
church to exalt the first person of the trinity, divine reality within Hegel’s speculative trinitarianism is fully manifest 
only in the third, the Spirit. See G.W.F. Hegel, The Phenomenology of Mind, trans. J. B. Baillie, (New York: Harper & 
Row, 1967), 807–808.  
17 Grenz, 29. I draw on Grenz’s work as I trace this resurgence.  
18 One example is William Newton Clarke, An Outline of Christian Theology, 10th ed., (New York: Scribner, 1901). 
19 Barth provided impetus towards a revelation-oriented approach to the Trinity. Convinced that the doctrine of the 
Trinity is embedded in the biblical witness itself, Barth equates the God-in-revelation with the God-in-eternity. Karl 
Barth, Church Dogmatics, vol. 2.1, (Edinburgh: T&T Clark, 1949), 299. However, claiming that God can only have 
one personality, he rejected the use of person for the trinitarian members. Grenz, 37. Later Karl Rahner asserted that 
the economic Trinity, in history, is the immanent Trinity, in eternity, and vice versa. Karl Rahner, The Trinity, trans. 
Joseph Donceel, (New York: Crossroad, 2004), 22. This in turn provoked questions about divine immutability; Rahner 
claimed that through the incarnation God “becomes”, while nevertheless remaining immutable. Karl Rahner, 
Foundations of Christian Faith: An Introduction to the Idea of Christianity, (New York: Seabury, 1978), 220. 
20 This description comes from Richard Bauckham, as he describes the goal of the trinitarian history of God (as 
depicted by Moltmann), as the “uniting of all things with God and in God.” Richard Bauckham, The Theology of 
Jürgen Moltmann, (Edinburgh: T&T Clark, 1995), 17. 
21 Grenz, 16. 
22 Jürgen Moltmann, The Crucified God: The Cross of Christ as the Foundation and Criticism of Christian Theology, 
(London: SCM, 1974), 244. 
23 Jürgen Moltmann, The Trinity and the Kingdom: The Doctrine of God, (New York: Harper & Row, 1981).  
24 Grenz, 46. For one such critic, see: Ted Peters, God as Trinity: Relationality and Temporality in Divine Life, 
(Louisville: Westminster John Knox, 1993), 109. Pannenberg also has reservations about his colleague’s proposal. 
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person to be a received divinity. The unity of the divine life is found in the mutual activity of the 
three.25  
Has this revival of trinitarian theology paved the way for an understanding of the 
relationality of the Trinity as friendship? Trinitarian understandings of God do paint a picture of 
divine relationship; a relationship that has been construed as divine friendship. John O’Donohue 
describes the Triune God as an “eternal interflow of friendship.”26 Similarly, Wadell identifies 
friendship as the very nature of God: “the very life of the triune God is friendship love.”27 He 
understands the Trinity to be a communion of persons in which each one flourishes through the 
love of the others.28 Carmichael, drawing on the work of Elizabeth Johnson, notes that friendship 
points to “the equal perichoresis and mutual coinherence” of the three Persons-in-Mutual-Relation 
and that love, care, mutuality, and reciprocity are all reflected within the Trinity.29  
Yet concern remains that enthusiasm for the social model of the trinity may reduce 
trinitarian understandings to tritheism.30 There is an insistence that “God is three subsistent 
relations that are in fact persons” rather than “three persons that have relations.”31 Whereas “we 
have relationships; God is the relations that [God] has.”32  
How then are we to understand ontologically the being or personhood of the Three? An 
answer is to be found within the concept of communion, which the Western tradition is now 
retrieving from the Eastern tradition.33 John Zizioulas argues that for the patristic theologians, 
being means communion, and humans can talk about God only through the relational language of 
communion.34 Communion does not threaten particularity, but rather is constitutive of it. Thus, 
these theologians spoke of the triune God as a communion of trinitarian persons. This communion, 
Zizioulas asserts, arises from freedom rather than necessity.35  
Following these elements of social trinitarian thought, I therefore contend that the essence 
of the Trinity is relationship, a relationship characterized by communion and intimacy, love and 
friendship, joy and peace. Understanding the divine being as being constituted by the communion 
                                               
25 Grenz, 50. Wolfhart Pannenberg, Systematic Theology, vol. 1, (Grand Rapids: Eerdmans, 1991), 325, 327. 
26 John O'Donohue, Anam Cara: A Book of Celtic Wisdom, (New York: HarperCollins, 1997), 15. 
27 Wadell, Becoming Friends, 80. 
28 Wadell, Becoming Friends, 80.  
29 Carmichael, 193. See also Elizabeth A. Johnson, She Who Is: The Mystery of God in Feminist Theological 
Discourse, (New York: Crossroad, 1992). 
30 Grenz, 50. 
31 Grenz, 51. 
32 Nicholas Lash, Believing Three Ways in One God: A Reading of the Apostles' Creed, (London: SCM, 1992), 32.  
33 Colin E. Gunton, The Promise of Trinitarian Theology, (Edinburgh: T&T Clark, 1991), 53. 
34 For him, personhood implies a movement toward communion. John D. Zizioulas, Being as Communion: Studies in 
Personhood and the Church, (London: Darton, Longman and Todd, 1985), 31–36. Zizioulas credits the church fathers 
with pioneering a revolution in Greek philosophy. By crediting hypostasis, which had previously been concerned with 
substance, with person, they transformed what was initially viewed as a mask (proposon) “and thus an adjunct to true 
being” to its “constitutive element.” Grenz, 52. 
35 Zizioulas, 39–44. 
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of the Three does have potential to contribute towards an understanding of God as friendship. Yet 
challenges remain.  
Whereas for Augustine friendship implied sameness, for Janice Soskice friendship implies 
distance. Both bypass friendship as a model for trinitarian relations. Soskice considers it unwise to 
say the three persons of the Trinity are friends of each other; she is concerned that would be 
dangerously near to tritheism.36 Nevertheless, she allows for the possibility of saying that “the 
Trinity is friendship” in a similar manner to saying “God is love.”37  
There is a clearly a lack of consensus as to whether it is appropriate to say “God is 
friendship” and as to whether we can speak of the relations within the Trinity in terms of 
friendship. The analogy clearly has its limitations. Much greater distance necessarily exists 
between human friends than between the trinitarian persons. Furthermore, human friends may 
experience times of separation and even alienation.  
Nevertheless, while the idea that “God is friendship” continues to create controversy, we 
can safely assert that: “God is friendship-love.” As Carmichael notes, the word friendship is 
commonly used in two ways. On the one hand, friendship denotes a reciprocal relationship. On the 
other hand (and by transference), friendship conveys the kind of love that one associates with a 
friend.38 Following her lead, we can affirm that God is both love and friendship-love. Divine love 
may be described as the love of friendship; divine love is also creative of friendship.39   
Moreover, considering that in speaking of God we always speak analogically, the inner life 
of the Trinity has been considered by some to be a model for friendships. The uniqueness of the 
inner-trinitarian relationality implies that it involves the “special fellowship of eternal friends” as 
Richard of St Victor suggested in his model of the Trinity.40 Paul Wadell has described the triune 
God as “the exemplar” of genuine friendship and intimacy.41 God may be understood as a 
community of persons, joined together by mutual love; friends will grow and flourish as they 
practice such love in their own lives. This includes affirming one another’s dignity and identity. It 
includes loving one another in ways that appreciate both otherness and intimacy, and that affirm 
and celebrate differences.  
Yet as Coakley emphasizes, we cannot, without Christ’s help, imitate the life of the Trinity 
(although through the gracious empowering of the Spirit we may, to some degree, “imitate” 
                                               
36 Moreover, Soskice asserts that friendship is fundamentally a human good. See Janet Martin Soskice, The Kindness of 
God: Metaphor, Gender and Religious Language, (Oxford: Oxford University Press, 2007), 161. 
37 Soskice, 161.  
38 Carmichael, 5. 
39 Carmichael, 6. 
40 Grenz, 319–320. Similarly, both the traditional trinitarian language and the alternatives suggested by Johnson 
suggest that divine love includes familial affection. 
41 Wadell, Becoming Friends, 80. 
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Christ).42 Further, our understanding of the relationships within the Trinity must ultimately be 
experiential. As Richard Bauckham perceptively asserts, “The relationships of the Persons as we 
know them and as they are relevant to us are the relationships of the Persons in their relationships 
with the world.”43  
The relationality in the Trinity is understood to be open to human beings; it may be 
understood as the kind of relationality that each and every person is invited into. As Thomas 
Torrance profoundly articulates: “God draws near to us in such a way as to draw us near to himself 
within the circle of his knowing of himself.”44 Similarly, Catherine Mowry LaCugna concludes that 
the doctrine of the Trinity is ultimately a teaching “about God’s life with us and our life with each 
other, a life of communion and indwelling.”45 Moltmann emphasizes the openness of the Trinity, in 
the overflow of love “giving created things the living space for their livingness, and the scope for 
development.”46 Human beings then are invited into the koinonia, the communion, or “friendship”, 
of the Trinity. The mutual relations within the Trinity then are invitational, and may be seen as 
promoting a spirituality of friendship. Further, the open Trinity is the inviting environment for the 
whole redeemed and renewed creation, which for its own part then becomes the environment for 
the divine indwelling.”47 Again, this openness may be seen as providing an exemplar for human 
friendship.  
 
Can  We  Speak  of  Friendship  with  God?    
It has become evident that God-as-friend is an image that continues to recur in the search for 
relationship with God. It is an image of companionship, of God-with-us and God-for-us.48 Some 
may question the appropriateness of speaking in terms of friendship with God. Objections have 
been based on fear of detracting from the mystery of who God is, and of diluting the sense of 
distance between human beings and God.49 Yet, as we have seen, it is a biblical designation.50  
The possibility of becoming friends of God is suggested in the book of Exodus, where we 
read that God “used to speak to Moses face to face, as one speaks to a friend” (33:11). Some may 
object that Moses is a special case, as the greatest of the prophets, selected by God for the special 
                                               
42 Coakley, 309. 
43 Bauckham, 164. 
44 Thomas F. Torrance, Trinitarian Perspectives: Toward Doctrinal Agreement, (Edinburgh: T&T Clark, 1994), 2. 
45 Catherine Mowry LaCugna, God for Us: The Trinity and Christian Life, (San Francisco: HarperSanFrancisco, 1991), 
228. Author’s emphasis. 
46 Jürgen Moltmann, Sun of Righteousness, Arise! God's Future for Humanity and the Earth, (Minneapolis: Fortress, 
2010), 157. 
47 Moltmann, Sun of Righteousness, 157. 
48 Moltmann-Wendel, 6. 
49 Moltmann-Wendel, 5. William A. Barry, A Friendship Like No Other: Experiencing God's Amazing Embrace, 
(Chicago: Loyola Press, 2008), xiv–xvi. 
50 See Moltmann-Wendel, 10.  
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privilege of friendship, and that this therefore does not speak to “ordinary” believers. Indeed, in the 
HB, only Abraham and Moses are alluded to as friends of God. Yet in other Jewish writings, this 
designation is applied not only to Abraham and Moses, but also to Isaac, Jacob, Levi, the Israelites, 
“holy souls,” and “students of Torah.”51 This broadened perspective is reflected in Wisdom 7:27.52 
Likewise, a broader perspective is evident within the Fourth Gospel, where Jesus extends 
the privilege and responsibility of friendship to his disciples, and by implication, to all believers 
who find themselves empowered to follow his commands. Friendship as a metaphor for 
relationship with God is frequently found in the writings of Christian mystics.53   
While Aquinas does not explore friendship within the Trinity, he insists that humanity is 
called to a relationship of friendship with God, to a relationship of “mutual delight.”54 It is unlikely 
that Aristotle, with his insistence on equality of status in friendship, would have entertained the 
possibility of friendship with the divine. Yet Aquinas suggests not only that friendship with God is 
possible, but also that friendship is integral to relationship with God. Moreover, he contends that 
Aristotle’s three types of love do not exhaust the possibilities. Aquinas asserts that it is in caritas 
that friendship with God is located (NE II-II.23.1). While it is appropriate for one’s relationship 
with God to be marked by awe and mystery, it is also appropriate for it to be marked by a sense of 
friendship. Aquinas asserts we are all potential friends of God, created to find happiness in 
friendship with God. He describes charity as signifying not only the love of God, but also “a 
certain friendship” with God, “which implies, besides love, a certain mutual return of love, together 
with mutual communion” (ST I-II.65.5). 
More recently, Moltmann has identified the relationship that humans may have with God as 
being that of friendship.55 Similarly, Moltmann-Wendel identifies “God as friend” not only as a 
biblical designation, but also a healing image for contemporary times, with its connotations of 
closeness and companionship.56 
It is widely recognized that a common good unites friends. This may take the form of a 
common interest, or a common vision.57 McFague emphasizes the importance of common vision 
when it comes to friendship with God. This common vision frees friendship from “self-absorbed 
                                               
51 For specific sources, see Andreas J. Kostenberger, "John," in Commentary on the New Testament Use of the Old 
Testament, ed. G. K. Beale and D. A. Carson, (Grand Rapids: Baker, 2007), 493. 
52 Also, in Psalm 25:14, the “friendship of the Lord is with those who fear him. He will show them his covenant” 
(RSV). 
53 McFague, Models of God, 160. 
54 As summarized by Steve Summers, Friendship: Exploring Its Implications for the Church in Postmodernity, 
(London: T&T Clark International, 2009), 86. 
55 Moltmann, The Trinity and the Kingdom, 221. 
56 Moltmann-Wendel, 5. 
57 The covenant between God and Israel may be seen as a “common vision or project to which each was committed, 
and which joined the partners, the friends, together.” McFague suggests that friendship between God and humans in 
our time be focused on a common project, namely, the salvation or well-being of the earth. McFague, Models of God, 
163.  
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individualism” as one “chooses freely and out of a sense of joy to join with God the friend in a 
mutual project of great interest to both: the well-being of the world.”58 This common vision may be 
outworked through shared compassion and care. Indeed, as we see in Jeremiah 22:16, knowing 
God (and thus we may presume “friendship” with God) is equated with care for the poor and 
needy. 
Friendship is integral to God, in that God’s love may be described as friendship-love, and 
that we are all potential friends of God. For many, God as friend has the potential to be a healing 
image. Yet for some the distance between God and human beings remains the focus.59 To this 
concern we may respond with the observation that even distance is integral to friendship. If 
friendship is integral to God, is it also integral to what it means to be human? It is to this question 
that we will soon turn. But first, consideration is given to creation in general.  
 
II.  The  Doctrine  of  Creation:  Creation  as  a  Community  of  Mutuality  
How then are we to imagine creation? How is relationship between God and creation to be 
characterized? Is there potential for a practical theology of friendship to inform the way in which 
we envisage creation in general, and human beings in particular? Within this section I note the 
mutuality and relationality inherent within creation, identify creation as sacred, discuss the role of 
human beings within creation, and identify the need for healing and restoration within creation, 
before focusing specifically on theological anthropology and the imago Dei motif.  
Creation is constituted by “relations of mutuality.”60 Mutuality and relationality are integral 
to all aspects of creation. This is evident experientially. It is evident in the Hebrew creation 
narratives, as well as in the creation narratives of various other people groups. Recognizing this 
mutuality, Moltmann identifies creation as “an intricate relationship of community – many-layered, 
many-faceted, and at many levels.”61  
Thus, creation (including humans) may be described as “a community of God’s creatures 
who share the earth in mutual dependence.”62 Moltmann identifies this interdependency as 
perichoretic. Whereas, in the terminology of the Greek church fathers, perichoresis implied that the 
three persons of the trinity are “in” one another, Motlmann extends the use of perichoresis to 
describe the relationship between God and the world.  
                                               
58 McFague, Models of God, 163. 
59 Moltmann-Wendel, 5. 
60 Richard Bauckham, "Introduction," in Jürgen Moltmann: Collected Readings, ed. Margaret Kohl, (Minneapolis: 
Fortress, 2014), 5.   
61 Moltmann, God in Creation, 2. 
62 Bauckham, "Introduction," 5. 
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Within the biblical accounts, creation is depicted as sacred. As noted within chapter four, 
the HB depicts the cosmos as sacred space, as God’s temple.63 Thus it is to be protected and cared 
for, with such care demonstrating love and respect for both Creator and creation. While creation is 
not divine, it does provide a context where the divine may be found. God may be discovered in and 
through all created beings.64  
What then is the role of human beings within creation? Human beings are part of creation. 
Yet while human beings do share in the relationality of creation, it is worth noting that while 
human beings are dependent on the earth, the earth is not entirely dependent on human beings.65 
Nevertheless, within the Hebrew creation stories, human beings have a unique role within creation. 
Human beings are placed within the world, to take care of it, and in so doing, to image God.66 
Given that God’s relationship to the world is not one of domination or exploitation, neither then 
should creation be dominated or exploited by human beings. As Moltmann asserts, human beings 
“will only fulfill their special task as ‘the image of God’ if they recognize the commmunity of 
creation in which and from which and with they live.”67 
A Christian doctrine of creation entertwines various dimensions of relationality: Creator 
and created, people and place. The love of God “spills beyond” the Trinity to “encompass all 
creation.”68 Similarly, our care and concern is to extend to the entire world. As Willie Jennings 
asserts, a Christian doctrine of creation is “a doctrine of place and people, of divine love and divine 
touch, of human presence and embrace, and of divine and human interaction.”69  
There is a need, however, for restoration when it comes to the relationship between human 
beings, in general, and the earth. One strategy towards such restoration could be a “covenant with 
nature” which respects and balances the rights of human beings and of the earth.70 Another is “a 
participatory form of knowledge” that fosters peace with nature.71 There is potential for Christian 
traditions to learn from first nation traditions, with their emphasis on living in harmony with 
nature.72 Further, ways must be found to reestablish connections between people and land. As 
                                               
63 Provan, 33. Middleton, 81–88.  
64 Moltmann, God in Creation, xi. 
65 See Moltmann, Sun of Righteousness, 34. New Zealand provides a relatively recent example of this, with its long 
period of geographical isolation before human habitation.  
66 Within Māori tradition, human beings are kin to all other aspects of nature. See John Patterson, Exploring Maori 
Values, (Wellington, NZ: Dunmore, 2009), 23. 
67  Jürgen Moltmann, Ethics of Hope, (Minneapolis: Fortress, 2012), 62. 
68 Stanley J. Grenz, Theology for the Community of God, (Grand Rapids: Eerdmans, 2004), 76. 
69 Jennings, 248. I concur with Jennings regarding the need for place to be understood “in its fullest sense.” Jennings, 
248. This is an area in which there has been a lack within Christian thought and practice within recent centuries. 
70 Moltmann, God in Creation, 3. 
71 Bauckham, "Introduction," 5. 
72 See Patterson, 19.  
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Jennings argues, the loss of a world where people are bound to land has had devastating 
consequences.73 
There is also a need for the restoration of relationships between human beings. This will 
require the challenging of racism, and interaction with “the social logics of language, landscape, 
and peoples.”74 It will require the overcoming of threats to friendship, and the honoring of sacred 
friendship treaties.75 New patterns of life that are not only in aligmnent with Christian faith, but 
“woven through and by means of” its deep structures and core values are required.76  
A truly Christian doctrine of creation nurtures relationships of mutuality, care, and 
friendship, even in the mist of diversity. Yet this is not what we currently see. Many of us do not 
imagine ourselves relationally; “our sense of connectivity and belonging tends to be incredibly 
thin.”77 As Jennings asserts, many Christians within the West lack a genuine “doctrine of 
creation.”78 This has contributed towards the Christian imagination becoming diseased, and in need 
of healing, in terms of the kind of community it imagines. In a variety of contexts, over prolonged 
periods of time, segregationalist mentalities have gone unchallenged by Christian theology. 
Further, there has been a breakdown in relationship between people and the land. Nevertheless, as 
Moltmann asserts, the Messianic promise is that the world will be “home,” implying that all will 
ultimately be at home in existence, and that all created beings will eventually find home and rest in 
God.79  
From a consideration of creation in general, we turn now to a consideration of human 
beings specifically. How are we to imagine human identity and human relationships? What does it 
mean to be human? 
 
Theological  Anthropology  and  Friendship    
Theological anthropology typically begins with the imago Dei motif that emerges within the first 
chapter of Genesis. Within this chapter, through what Rikk Watts suggests may have been a 
polemic against idolatrous perspectives of the time, we discover that human beings do not make 
                                               
73 Jennings notes this as being a first factor in rendering the Scriptures impotent and unleashing a segregated mentality. 
Jennings, 248. 
74 Jennings, 248.  
75 Such sacredness may not always have been recognized by colonizers. Canadian colonizers, for example, may not 
have recognized that indigenous protocols “converted the product of the talks into a covenant to which the Great Spirit 
was also a party.” J. R. Miller, Compact, Contract, Covenant: Aboriginal Treaty-Making in Canada, (Toronto: 
University of Toronto Press, 2009), 295. Nevertheless, Miller encourages non-Natives to acknowledge that they too are 
treaty people, participating in and benefiting from treaties. Miller, 306, 309. 
76 Jennings, 248. This is essential if we are to seek justice for those who have experienced mistreatment at the hands of 
what has been described as “an avowedly Christian nation.” Vine Deloria Jr., Custer Died for Your Sins: An Indian 
Manifesto, (New York: Macmillan, 1969), 50.   
77 Willie James Jennings, "New Winds," Pneuma 36, no. 3 (2014): 451. 
78 Jennings, 451. 
79 Moltmann, God in Creation, 5. 
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God in their image, nor “make a temple-palace” for God.80 Rather, God makes human beings in 
God’s image, as imago Dei, and through the creation of the cosmos has created a temple-palace for 
them. As noted in chapter four, this imago Dei motif has been linked with friendship.  
The recognition of friendship as congruent with both creational and eschatological intent is 
evident within Aelred’s De spiritali amicitia. Aelred found friendship integral to being in God’s 
image; he understood the original friendship to be the marital friendship of the first man and 
woman. Aelred thus shows friendship as being open to women as well as men, and finds equality 
between them, with nature teaching that “all are equal” (1.57). Aelred also spoke of that time 
“when the friendship to which on earth we admit but few will pour out over all and flow back to 
God from all, for God will be all in all” (3:134). 
Similarly, Aquinas accepts friendship as a natural and important part of human experience, 
and as providing an ideal paradigm for the sort of relationships that human beings should foster.81 
He also places the foundation for friendship in the doctrine of creation, and praises marriage as 
exemplifying friendship (SCG 3.123.6). Within ST, Aquinas consistently seeks to persuade the 
objector with whom he interacts that “friendship need not be conceived narrowly.”82 (As with the 
Aristotelian philia, a wider reach is implied within his amicitia than is evident within contemporary 
friendships). Friendship is also recognized as eschatological; “the friendship of charity is founded 
upon the fellowship of eternal beatitude” (ST 2-2.25.10).83 
More recently, Moltmann has perceptively and appropriately extended this motif as he has 
considered the messianic calling of human beings as imago Christi along with the ultimate 
eschatological glorification of human beings. Exploring the concept of social likeness to God, 
Moltmann notes that the inner fellowship of the triune God is represented “in the fundamental 
human communities.”84 Similarly, Grenz identifies imago Dei as being a primarily relational 
concept: “Ultimately we do not reflect God’s image on our own but in relationship.”85 
The emphasis on relationality within both creational accounts and eschatological visions 
may be identified as an emphasis on mutuality and reciprocity, and thus on friendship, broadly 
speaking. Human beings are to reflect the nature of the Creator within creation. As Grenz asserts: 
“We are the image of God insofar as we have received, are now fulfilling, and one day will fully 
                                               
80 Rikk E. Watts, "The New Exodus/New Creational Restoration of the Image of God: A Biblical-Theological 
Perspective on Salvation," in What Does It Mean to Be Saved? Broadening Evangelical Horizons of Salvation, ed. John 
G. Stackhouse Jr., (Grand Rapids: Baker Academic, 2002), 20. 
81 See Daniel Schwartz, Aquinas on Friendship, (Oxford: Clarendon, 2007), 1. 
82 Schwartz, 162. Further, “[h]is treatment of the consensus and congeniality required by friendship is subtle, refined 
and versatile in a way that allows him to accommodate within friendship relations which would not quality as such for 
MacIntyre’s Aristotle.” Schwartz, 163-164. 
83 See also Lefler, 127. 
84 Moltmann, God in Creation, 241. 
85 Stanley J. Grenz, "Theological Foundations for Male-Female Relationships," Journal of the Evangelical Theological 
Society 41, no. 4 (1998): 620. 
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actualize a divine design. And this design - God's intent for us - is that we mirror for the sake of 
creation the nature of the Creator.”86 Human beings then are to mirror relationships of loving 
mutuality. Ultimately, God’s will for creation is the establishment of a society in which human 
beings enjoy friendship with one other, creation, and Creator. 
It seems then that we can affirm that friendship, as an open relationship of loving mutuality, 
is integral to what it means to be human, as asserted by John Terrell (an evolutionary 
anthropologist whose research was outlined in chapter two). Contrary to his own perceptions, 
Terrell’s emphasis on friendship is in keeping with a Christian doctrine of creation, with its focus 
on relationality. Terrell is also correct in recognizing Enlightenment interpretations of Genesis as 
individualistic. Aspects of the Genesis stories have been interpreted to justify “Enlightenment” 
thinking, thus contributing to the perpetuation of “ghost theories” or “social imaginaries” that 
emphasize the isolation of individuals. It is also true that friendship has not consistently been 
valued within Christianity. Friendship has at times been regarded with suspicion, and at other times 
been neglected or ignored. Yet friendship has also been celebrated.  
The recognition of friendship as integral to what it means to be human is consistent with the 
pre-modern stance of participation, with its emphasis on the relationality of human beings. Such a 
stance is still recognized and encouraged within a variety of contexts. As previously noted, this is 
evident within relationships along a remote coastline of Papua New Guinea. It is also to be found in 
the concept of ubuntu, an ideal that emerges from an African world-view and relates to “the very 
essence of” being human.87 Unlike the practice within Western epistemology of moving from 
individuality to community, the practice within African epistemology is to move from community 
to individuality.88 Within the ubuntu worldview personhood is a gift bestowed on others within 
community. The ubuntu answer to the question “What are people for?” is that people are to be 
“with and for one another and ultimately with and for God.”89 Saying that someone has ubuntu is 
an expression of high praise implying that they are friendly, caring, compassionate, generous and 
hospitable.90 In reflecting on identity within African primal societies, John Mbiti, one of Africa’s 
theologians, stated that for the African, human identity is summed up in the axiom: “I am because 
we are; and since we are, therefore I am.”91 The pre-modern stance of participation is also evident 
within first nations contexts.  
                                               
86 Grenz, Theology, 177.  
87 John Swinton, Raging with Compassion: Pastoral Responses to the Problem of Evil, (Grand Rapids: Eerdmans, 
2007), 201. 
88 Michael Battle, "The Theology of Community: The Ubuntu Theology of Desmond Tutu," Interpretation 54, no. 2 
(2000): 179. 
89 Swinton, Raging with Compassion, 203. 
90 Desmond Tutu, No Future without Forgiveness, (New York: Doubleday, 1999), 31.  
91 John Samuel Mbiti, African Religions and Philosophy, (London: Heinemann, 1969), 108–109. Cited by Niringiye, 
27. 
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This pre-modern stance of participation is reflected throughout the Hebrew Scriptures, 
including in the book of Genesis. This section began by focusing on the early chapters of Genesis, 
where “God imparts goodness to creation and draws from that creation human beings in God’s own 
image, for friendship with himself and one another.”92 Yet in subsequent chapters, we see 
indications of the breakdown of each of these relationships, as the first bearers of the imago Dei 
decide they do not need to remain in a dependent relationship with the Creator they were created to 
image.  
 While friendship may be identified as the natural intended human condition, Aelred notes 
that the Fall resulted in caritas cooling, cupidatis creeping in, and the private good being elevated 
above the common good (1.58). Nevertheless, the rejection of friendship is harmful to humanity. 
Those who banish friendship from life are described as seeming “to pluck the sun from the 
universe” (2.49). Further, they are to be called “not human beings but beasts” (3.52). 
Such assertions, while made many centuries ago, are nevertheless congruent with current 
realities, and the devaluing of friendship, within many contemporary contexts. Friendships of many 
kinds are under pressure within disengaged, disenchanted contemporary Western cultures. 
Contemporary cultures offer minimal guidance as to the maintenance of friendships.93 Further, it is 
not atypical for the private good to be elevated above the common good. 
Yet the desire for friendship continues to be resilient and widespread. Young and old, single 
and married, straight and gay, need and want emotionally rich relationships.94 Celibate singles 
struggle with loneliness. Mothers of young children, isolated in their homes, caring for one or more 
infants or toddlers, find a need for sustaining friendships that survive the challenges of this stage of 
life. All these factors confirm friendship as a relationship that is ultimately integral to what it 
means to be human.  
Without companionship, there is a sense of sorrow that leads Hill to assert: “only solitary 
people know the full sorrows of friendship’s gradual diminishment in our culture as we maintain 
our commitment to maximal individual autonomy.”95 This sorrow may be experienced both inside 
and outside of marriage, a relationship that, important as it is, does not meet all one’s relational 
needs. 
                                               
92 Carmichael, 35. 
93 Within Western contexts the current cultural vision of what it means to be human seems to focus on the human as 
consumer. As James Smith notes, shopping malls intensify the wide web “of rituals and practices associated with 
consumer capitalism.” See Smith, Desiring the Kingdom, 95. Whilst portraying ideals and images that draw on 
“authentic human desires for friendship, joy, love and play” the mall also cultivates a deep sense of lack (97). The 
vision of human relationships implicit in “the rituals of the market” focuses on image; it inscribes in us habits of 
objectification rather than other-regarding love” (98). Competition is promoted, rather than authentic friendship and 
community. 
94 Hill, 40. 
95 Hill, 14. 
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Few of us can readily accept (let alone easily handle) loneliness or social isolation. Yet it 
seems that, while human beings are hard-wired to connect, establishing friendships does come 
more easily to some than to others.96 There are those who deal with social deficits due to various 
factors, including depression, traumatic stress, and autism. These deficits can be stressful, disabling 
and isolating, as they deter the development of friendships. Yet this does not imply a lack of need 
or desire for friendship. Autistic individuals, for example, may experience significant loneliness, 
with a desire to initiate friendships and to be around friends, yet uncertainty as to how to do so. 
Speaking on behalf of those with intellectual disabilities, Jean Vanier notes that they are essentially 
people of the heart, with a fundamental cry for relationship. It is meeting heart to heart “that 
awakens them, opens them up to life, and calls them forth to love in great simplicity, freedom and 
openness.”97  
Given that friendship is integral to what it means to be human, it follows that friendship is 
integral to being female and to being male. The imago Dei motif is one of mutuality and equality; it 
is a democratizing motif. Clearly both male and female are to image God in friendship. Various 
gender-based perspectives concerning friendship are in need of correction. As women seek to more 
fully image God in friendship, public dimensions of friendship need to be more broadly recognized 
and reclaimed.98 This includes recognizing ways in which the fostering of civic friendship through 
relational nurture has been integral to the lives of many women for centuries.99 
Yet currently it seems that the retrieval of friendship for what it means to be male is of 
particular concern. As Niobe Way’s research highlights, growing up for many boys currently 
involves buying into cultural misperceptions that friendships are feminine and that males simply 
have buddies.100 Thus, within Western contexts, where needing or wanting emotional support or 
intimacy can be seen as the antithesis of manliness, many boys experience deep alienation during 
late adolescence.101 Developmentally, two stereotypical views emerge as particularly unhelpful, 
and as needing to be challenged by a practical theology of friendship: idealizing perceptions of 
manhood that emphasize independence and emotional stoicism, and devaluing perceptions of 
womanhood that emphasize emotional and social skills.102  
                                               
96 For children, friendship quality is frequently correlated with well-being and healthy self-esteem. Children without 
friends are at greater risk of experiencing loneliness, stress, and psychological difficulties.	   
97 Jean Vanier, "Transforming Our Hearts," news release, 2015. It seems that violence from those with disabilities, in 
response to being regarded as handicapped, valueless and hardly human, and humiliated, is a cry for friendship. In 
response to practices of friendship, including being together, listening and showing appreciation, violence slowly but 
surely disappears, and tenderness gradually emerges. Yet it is not only those with overt disabilities that are 
transformed.	  	  
98 For men also, civic dimensions of friendship need to be reclaimed. 
99 See, for example, Schwarzenbach, On Civic Friendship, 5. 
100 Way, 273. 
101 Way, 273. 
102 Way, 268. 
 112 
While friendship is integral to what it means to be human, social skills and values are 
acquired over time, in relationship with others. We become persons in community with others.103 
We develop as full persons through nurturing contact with others.104 Ideally, within various 
formative contexts, we develop the capacity for relationships of reciprocity and mutuality, along 
with care and concern for the common good.  
  
Community,  the  Common  Good  and  Civic  Friendship  
Returning to Aelred’s critique of the elevation of the private good above the common good, we see 
a similar concern within the Scriptures, particularly in various writings of the Hebrew prophets. 
Amos, for example, utters oracles against those who oppress the powerless. Yet on the other hand, 
we see the promotion of the common good advocated for, and even, to a degree, legislated for, 
within Deuteronomy.  
In this regard, I have become convinced that the intertwining of friendship with the imago 
Dei motif is further enriched by a consideration of the “friendship-like” relationship described in 
various contexts as political or civic friendship.105 A consideration of the relevance of friendship to 
life within the broader community highlights civic friendship as integral to imaging God. Here I 
engage with political philosophers and theorists, as they articulate ideals for such a relationship, 
before identifying civic friendship as being relevant to imaging God, as depicted within the more 
ancient writings of the First Testament.  
Political theorists and philosophers of various periods have pointed to a friend-like 
relationship as an “ideal for relations among citizens.”106 Hannah Arendt, for example, advocates 
for citizenship based on respect, describing this as a “kind of friendship” (being without the 
intimacy or closeness that characterizes personal friendship).107 Aristotle speaks of a virtue of 
citizenship to which no name has been assigned, “though it most resembles friendship” (NE 
1126b20).  
 Elsewhere Aristotle identifies friendship as holding “states together” (NE 1155a22) and as 
being intimately connected with justice and concord. As noted in chapter three, Aristotle advocates 
for “political friendship” (politike philia), a general and mutual concern of fellow citizens for one 
                                               
103 Jürgen Moltmann, The Living God and the Fullness of Life, (Louisville: Westminster John Knox, 2015), 73. 
104 Mary Stewart Van Leeuwen, Gender & Grace: Love, Work & Parenting in a Changing World, (Downers Grove: 
InterVarsity Press, 1990), 41. 
105 Aspects of civic friendship are also perhaps hinted at in Aelred’s description of friendship as being “for exiles a 
country, for the poor the remission of taxes, for the sick medicine” (2.14). 
106 Allen, 119. 
107 Hannah Arendt, The Human Condition, (Chicago: University of Chicago Press, 1958), 243. 
 113 
another’s “good character” (Pol 1295b23) that includes mutual awareness, good will, and practical 
doing.  
Contemporary political philosophers typically draw on Aristotle within discussions of civic 
friendship. An essential element that emerges in the work of Aristotle, as summarized by 
Schwarzenbach, is “a reciprocal awareness of the moral equality of the other.”108 From the 
perspective of personal experience, this can be based on shared social perceptions of what relations 
between citizens should be expected to look like. Theologically, this can be grounded in the 
recognition of all human beings as imago Dei. The same can be said for reciprocity when it comes 
to other core aspects of friendship (civic and otherwise), including good will towards others, and 
practical action on behalf of others. As civic friendship fosters “good will” within a society, the 
reciprocity that it encourages can be expected to set limits to inequalities (social, material and 
otherwise).109 
The theme of reciprocity also emerges in Danielle Allen’s engagement with Aristotle. Allen 
identifies reciprocity as fundamental to friendship.110 She further notes that the practice of 
reciprocity seeks and preserves parity, over time, not only in the distribution of benefits and 
burdens, but also in “equality of agency.”111 Reciprocity is clearly integral to civic as well as 
personal friendship.  
As Guido de Graaff notes, in his theological exploration of Politics in Friendship, some 
have suggested that the renewed pursuit of civic friendship may in fact be “a quest for a secular 
alternative to the Heavenly City or, more immediately, to the church.”112 While this may be true for 
some, this is contrary to my advocacy for such. Further, Gilbert Meilaender depicts the “ideal of 
civic friendship” as being unstable, incoherent, and “essentially pagan, an example of inordinate 
and idolatrous love.”113 While I disagree, I suspect this is based on differing understandings of this 
ideal. Meilaender depicts civic friendship as a “participatory-communal polity” whereby political 
bonds come to resemble the bonds of personal friendship.114 I have come to understand civic 
friendship as essentially concerned with willing good for all, and where possible, promoting such 
good, in a similar (yet likely less personal) manner to the ways in which we will good for, and are 
active on behalf of, personal friends. Ideally, a pervasive culture of friendship is outworked as 
human beings interact with and within various institutions (whether schools, universities, 
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109 Schwarzenbach, "Fraternity, Solidarity, and Civic Friendship," 12. 
110 Allen, 131. 
111 Allen, 131. 
112 de Graaff, 4. 
113 Gilbert Meilaender, Friendship: A Study in Theological Ethics, 2nd ed., (Notre Dame: University of Notre Dame 
Press, 1981), 75. 
114 Meilaender, 72. 
 114 
businesses, bureaucracies, or faith communities) that impact the shape of life within 
communities.115 
In this regard, it is worth noting that whilst Aristotle is obviously an important source for 
conversations regarding life within communities, and civic friendship, advocacy for the reciprocity 
that characterizes civic friendship may also be found in the Hebrew Scriptures, within the writings 
of prophets and reformers. (It is simply not typically labeled or recognized as such).  
The relationships of “balanced reciprocity” within the broader community that the Hebrew 
prophets advocate for, both explicitly (Ezekiel 45:9–10) and implicitly as they denounce “negative 
reciprocity” (Amos 8:5, Hosea 12:7) may be seen as expressions of civic friendship.116 Imbalanced, 
distorted, or negative reciprocity that contributes to injustice in the market and the courts, and to 
unfair labor practices, is condemned; the righting of such wrongs, and the restoration of positive 
reciprocity is encouraged.117  
Further, as noted within chapter four, the way of life advocated for and legislated by the 
Deuteronomist reformer(s) may be understood as theologically based civic friendship. It is a way of 
life that emerges from and is grounded in friendship with God, as those who have been befriended 
by God befriend the stranger and extend love to their neighbor.118 
While clearly such befriending is to be characterized by empathy, the love encouraged is 
neither abstract nor sentimental. Rather, it is an active love that images God in promoting 
economic, legal and social justice, through the provision of basic needs, impartiality and defending 
the powerless.119 Devotion to God is to be reflected in positive reciprocity throughout the 
community.120 Elsewhere in Deuteronomy, normative guidelines for community life are clearly 
designed to foster fairness, provide protection against poverty, help secure basic needs for all, and 
limit oppressive power.121 All citizens are to be proactive in seeking the well-being of the broader 
community.122 
Thus, theologically grounded civic friendship remains relevant to life as imago Dei within 
the broader community. A way of life characterized by such friendship seeks to honor those who 
                                               
115 See also Allen, xxi. 
116 See Ellithorpe, 3. Anthropologist Marshall Sahlin delineates several forms of reciprocity evident within ancient 
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are other, and cares about the well-being of all. As God’s friends befriend in the same way that 
they have been befriended, their lives will be characterized by a concern for justice, and by 
honoring and empowering actions on behalf of the other. 
The concept of the imago Dei is liberating. It has, for example, provided the grounds upon 
which King identified racism as “essentially a theological-moral problem.”123 Clearly then, both 
personal and civic aspects of friendship are relevant to theological anthropology. 
Of concern however, is the long-term impact of what Terrell describes as “ghost theories” 
that have contributed to a diseased social imagination within many Western contexts. These include 
the ghost ideas of the “savage” and the “beast” perpetuated by writers such as Thomas Hobbes, 
with their perpetuation of suspicion and fear of others. A diseased social imagination reflecting 
such ideas has contributed to a lack of civic friendship (willing good for the other) within and 
between communities, people groups, and nations. It has contributed to the inappropriate 
appropriation of land, to policies of colonization and assimilation, and to seeing others as “rivals, 
competitors and threats.”124 It has contributed to the dehumanizing of first nation peoples, and of 
other minorities.125 
Yet the vision portrayed by the Hebrew prophets is that violation of the vulnerable has 
“unavoidable cosmic implication.”126 In Amos 8:8, for example, the land trembles in response to 
injustice. All of creation is designed to reflect the mutuality of God; lack of mutuality contributes 
to destabilization. Ways must be found to heal diseased social imaginations, to care for the 
vulnerable, to nurture civic friendship, and to foster mutuality between all aspects of creation.  
  
Summary  
Within this chapter mutuality has emerged as characterizing the triune God and creation. I have 
explored the possibility of speaking of friendship within God and with God. While acknowledging 
that the analogy of friendship when it comes to God clearly has its limitations, friendship has been 
acknowledged as a potential analogy for relationship between God and human beings. 
Themes of community and friendship have been considered in relation to theological 
anthropology. As we have seen, the imago Dei motif has been linked with friendship. Building on a 
doctrine of creation that emphasizes mutuality, I have advocated for friendship, in both personal 
and civic forms, to be recognized as integral to being human. As previously noted, friendship has 
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shown resilience despite its devaluing with the “narrative of progress” from pre-modern social 
contexts to contemporary society, with its emphasis on being an individual, and a consumer. While 
friendship has not consistently been valued within Christianity, it is consistent with the concern for 
relationality within the Hebrew and Christian Scriptures, and with the imago Dei motif found 
within these Scriptures and subsequent writings on friendship. In its civic forms, it is relevant to 
life within broader communities, and concern for the common good. I turn now to explore the 
interrelationship of friendship and vocational implications of being imago Dei within the contexts 
of further aspects of theology.  
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8.  Open  Friendship  and  the  Human  Vocation:  Christology,  Ecclesiology,  
Pneumatology  
 
Within this chapter I explore themes of mutuality and open friendship in relation to Christology, 
ecclesiology and the reign of God, and pneumatology. These reflections, within which vocation 
implied by the imago Dei motif continues to feature, are not exhaustive, but highlight several ways 
in which theology may contribute towards the fostering of an imagination that promotes friendship 
in its various forms.  
 
I.  Christology:  Jesus  and  Friendship  
Within the Second Testament, Jesus is presented as the fullness of the imago Dei, and as the 
revealer of the nature and glory of God. Convinced that Jesus is the Messiah, Second Testament 
writers elevate Jesus Christ as the image of God and as the revelation of the character and glory of 
God.1 Jesus is also presented as “the head” of “a new humanity” that is to be formed according to 
that image, thus fulfilling God’s intent for humankind.2  
Moltmann asserts that the titles through which the church typically defines Jesus (prophet, 
priest, king) focus on his “divine dignity” towards humans.3 He identifies them as describing his 
uniqueness, as setting him apart. Yet throughout his earthly life, Jesus acted not simply from the 
side of God towards humanity, but also from the side of humanity towards God.4 Thus, he notes, it 
is appropriate that we restore to “pride of place” a neglected Christological title, that of “friend.”5 
This title recognizes that from the side of God towards humanity, in his divine work as prophet, 
priest and king, Jesus lives as a friend, and creates friendship, and that from the side of humanity 
towards God, Jesus prays out of friendship, trusting in the friendship of God.6 It recognizes the 
inner relationship between the human and the divine as being one of friendship.7 However, 
interweaving an understanding of Jesus as the fullness of the imago Dei with expressions of 
                                               
1 “The glory-Christology that pervades the New Testament leads naturally to the idea of Christ as the divine image.” 
Grenz, Social God, 209.  
2 Grenz, Social God, 224. As the fullness of the imago Dei, it is to Jesus then that we must ultimately turn to as the 
starting point for theological anthropology. See Ray Sherman Anderson, On Being Human: Essays in Theological 
Anthropology, (Grand Rapids: Eerdmans, 1982), 16. Given that friendship was clearly vital to Jesus’ earthly life and 
ministry, this further confirms that friendship is integral to what it means to be human. 
3 Moltmann, Church in the Power of the Spirit, 114–115.   
4 A “hypostatic union” between the divine nature and the human nature in the person of Jesus took the form of a 
“dynamic atoning union which steadily worked itself out within the structures of human existence” all through the 
course of Jesus’s vicarious earthly life. Thomas F. Torrance, The Mediation of Christ, (Colorado Springs: Helmers & 
Howard, 1992), 65. 
5 Bauckham, The Theology of Jürgen Moltmann, 129. 
6 Moltmann, Open Church, 119. 
7  Moltmann, Church in the Power of the Spirit, 115.  
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friendship through Jesus’ roles as priest and king, suggests further ways in the divine and the 
human may be interwoven.  
As the fullness of the imago Dei, Jesus fulfills a priestly function. The temple imagery of 
the first creation narrative suggests that human beings, as imago Dei, are priests of creation.8 
Rather than being slave labor assigned to meet the needs of deity, humanity has been given a 
priestly role in caring for sacred space.9 Elsewhere, the priestly role includes prayer and sacrifice. 
In Jesus’ priestly role, he fulfills an aspect of the human vocation as imago Dei. Jesus intercedes 
with “the Father” for the world, and thus “friendship with God through the prayer and the hearing 
of prayer come into being.”10 As high priest Jesus offers himself, “for many,” and “consummates 
his love by dying as a friend for a friend.”11 This laying down of life is ultimately for the sake of 
life. It is also life laid down in daily accompaniment, as a shepherd lays down his life for his sheep. 
As Ringe notes, “[t]he shepherd’s patient spending of time with the sheep – sharing the 
circumstances of their daily life, nurturing and caring for them, coming to know them by name, and 
if necessary, risking his very life on their behalf – is the life of a friend among friends.”12 
As fullness of the imago Dei, Jesus also fulfills a kingly function. The context and language 
of Genesis 1 are suggestive of a royal identity and role for imago Dei. Throughout the ancient Near 
East, the king was typically seen as representing the image of God, and thus possessing the essence 
of the deity.13 The royal metaphor suggests that human rule, “the exercise of power on God’s 
behalf in creation,” is integral to being imago Dei.14 It suggests that all humans are to exercise 
power in ways that reflect the nature and character of God. Middleton identifies the way in which 
God rules as going “well beyond our contemporary hermeneutical preconceptions” and including 
“wisdom and artful construction.”15 In Jesus’ kingly function, he fulfills, in and through friendship, 
aspects of the human vocation as imago Dei. 
This kingly function can be seen in him feasting with the oppressed, with those in need of 
being shown their real and true humanity, thus demonstrating the in-breaking of the reign of God. 
This Messianic feasting is highlighted in Moltmann’s description of the open friendship 
demonstrated by Jesus.16 If wisdom is a way in which God’s rule is reflected, then this kingly 
                                               
8 Middleton, 89–90.  
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function is also evident in Jesus as Wisdom made flesh, as seen in Sharon Ringe’s recognition of 
the intertwining of friendship and wisdom imagery in the Fourth Gospel.17    
  
Friendship  within  a  Christological  Frame  
As fullness of the imago Dei, Jesus is king and priest, prophet and friend. The gospels depict Jesus 
as setting a radically different pattern for “forming human relationships in general and friendships 
in particular.”18 
The friendships of Jesus are depicted as being open and inclusive. He sat with those who 
were unlike him, including those considered socially and religiously unclean. He sat with those 
who were marginalized by society, offering them friendship rather than condemnation. Jesus 
challenged the exclusivity of the Greek ideals of friendship, “reaching out alike to God, the 
disciples, and the tax-collectors and sinners.”19  
On this basis Moltmann challenges any exclusivity when it comes to using the name of 
friend within the Christian tradition, such as to refer to “the devout, the saved, or the mystics.”20 He 
also challenges the modern transference of friendship to the private sphere, where he notes that 
friendship does not break through the loneliness in any essential way. Jesus’ friendship is an open 
friendship, lived not in the inner circle of his equals, but in openness and respect for others.21 Thus 
to live in the friendship of Jesus implies the de-privatizing of friendship.22 
Not only is Jesus’ friendship non-exclusive, Jesus abandons special status for the sake of 
friendship. He is portrayed not only as the Word that became flesh and made his dwelling among 
us, but also as Wisdom incarnate and the Friend who befriends others.23 The Incarnation may be 
described as God’s “supreme act of friendship,” linking deity and humanity “in a new mode of 
intimacy in which God shares God’s nature with the beloved.”24 As Teresa of Avila recognized, the 
incarnation radicalizes the idea of friendship as, in order to make us friends, God completely 
abandons dignity and status, identifies with suffering men and women, and renounces any claim to 
special status. In this, we see “the desire of the whole trinitarian godhead to be present to the 
human world without reserve or condition.”25  
                                               
17 Ringe, 1–2. 
18 Swinton, Raging with Compassion, 220. 
19 Moltmann, Open Church, 120. 
20 Moltmann, Open Church, 120. 
21 Moltmann, Open Church, 120–121. In the same Spirit, his followers are encouraged to do like-wise. 
22 Moltmann, The Living God and the Fullness of Life, 127. 
23 Ringe, 2. 
24 J. Massyngberde Ford, Redeemer--Friend and Mother: Salvation in Antiquity and in the Gospel of John, 
(Minneapolis: Fortress, 1997), 3. 
25 Williams, 134.   
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Whereas for the classical philosophers friendship took place primarily between equals, in 
the incarnation we see God willingly enters into friendship with those who are not equals. 
Moreover, during his earthly ministry Jesus entered into friendships “with those whom society had 
downgraded and considered unworthy of friendship.”26 Jesus revealed God’s friendship to the 
unlikeable, to those who had been treated in an unfriendly way, and set their “oppressed humanity 
free.”27 As Swinton observes, the God revealed by the gospels “seeks out and becomes the friend of 
the rejected, the despised and the outcast,” and “is deeply committed to justice and to the poor, 
whatever form poverty may take at any moment in time.”28 
Jesus both modeled and encouraged the laying down of one’s life in friendship, through 
accompaniment in everyday life. In John 15, Jesus instructs his followers to remain in his love, and 
to love one another in the same way he had loved them, that is, by laying down their lives for their 
friends. The command to love rests and depends on the priority of God’s love, and on the 
empowering of remaining or abiding in Jesus.29  
While laying down one’s life for a friend sounds to the modern ear like something that only 
the most noble and courageous could aspire to, it was certainly not unique to Jesus in antiquity, but 
rather a classical ideal. While Jesus’ death has been considered to be the ultimate fulfillment of 
laying down one’s life, Ringe makes a strong case for the laying down of life to be first and 
foremost about the protection and restoration of life. Drawing on the use of the same word in John 
10, Jesus is identified as the model shepherd who commits his whole life to his sheep, even, if 
necessary, to the point of death. Likewise, within friendship, one should be prepared to risk his or 
her life on behalf of the other, but life rather than death is typically preferable.30  
Accompaniment emerges as a key characteristic of Jesus’ friendship within the Gospel of 
John, where the Word is depicted as becoming flesh and “camping” among us, sharing our “lot and 
daily lives.”31 Jesus’ accompaniment prefigures the accompaniment of the “other Paraclete”; it also 
sets the agenda for life within the Christian community to whom the gospel is directed (15:26–
16:4).  
Moltmann-Wendel observes that the recognition of “Jesus as friend” sometimes disappears 
from Western feminist schemes.32 Yet elsewhere his friendship and accompaniment has been and 
continues to be experienced existentially. The friendship of Jesus gave courage to Teresa of Avila 
in breaking through the constraints placed on her as a woman within a male-dominated culture. 
                                               
26 Swinton, From Bedlam to Shalom. In Swinton, Resurrecting the Person, 45. 
27 Moltmann, Open Church, 56. 
28 Swinton, Raging with Compassion, 9. 
29 Ringe, 67. 
30 Ringe, 80. 
31 Ringe, 75. When healings place the healed person in jeopardy, Jesus lingers or returns for additional conversations. 
32 Moltmann-Wendel, 37–38. 
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Mercy Oduyoyo observes that the Christ of African women is “above all a friend and companion 
who meets them in their daily life, conquers the power of death which destroys life, and frees 
women from the burden of patriarchal prejudices and oppressive cultural customs.”33 Jesus is 
experienced as a friend in both humiliation and self-affirmation.34 This image of Jesus as a 
compassionate friend contains a life-restoring invitation to active solidarity.35  
Ultimately Jesus, the fullness of the imago Dei, may be seen as embodying the calling of 
the covenant community to befriend strangers, outlined in the previous chapter. The calling of 
human beings then is to be imago Christi, to conform to the image of the Son. Such conformity 
may be seen as both indicative and imperative, with friendship playing a sacramental role, both in 
the process of learning to love those who are other with the love of Jesus, and in encounter with 
Jesus, in and through the other. 
Friendship is integral to being an image bearer of God, and to Jesus as the fullness of this 
image. In and through Jesus, the image of God in human beings can be restored; the realization of 
friendship goes hand-in-hand with this restoration. Thus, friendship is also integral to the new 
humanity. It is to an exploration of the interrelationship between friendship and the new humanity 
that we will now turn.  
 
II.  Ecclesiology  and  More:  The  New  Humanity  and  Friendship  
Jesus is not only portrayed as the divine image; he is portrayed as the head of a new humanity 
“destined to be formed according to that image in fulfillment of God’s intent for humankind from 
the beginning.”36 God's purpose of establishing a new humanity, consisting of reconciled people, is 
evident in Paul's declaration of the unity of Jew and Gentile in Christ, in Ephesians 2:14-16.  
The inclusion of both Jews and Gentiles was, for Paul, “the most remarkable aspect” of this 
new community.37 This new bicultural (and ultimately multicultural) humanity would be the basis 
for shalom. Commenting on this text, Jennings describes Jesus as marking “an alternative path 
away from violence and toward peace through his own body, in which he constituted a new space 
of reconciliation.”38 To this assertion I would add: and thus, of friendship. As discussed in chapter 
                                               
33 In Doris Strahm, "Vom Rand in Die Mitte: Christologie Aus Der Sicht Von Frauen in Asien, Afrika Und 
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five, reconciliation is ultimately for the sake of friendship. (This friendship will take both personal 
and civic forms). 
This new humanity, reconciled to God and to one another, may be understood as a 
community of friends, and also as a “beloved community.”39 This community is to be characterized 
by mutuality, unity in diversity, and open friendship. I will soon turn to explore these themes. But 
firstly, I return to the human vocation, evident within the creation narratives, where creative 
capacities are given to the created “for the task of continuing creation.”40 
The human vocation, to function in royal and priestly roles in caring for sacred space, and 
to exercise power in ways that reflect the nature and character of God, is for all. This vocation was 
extended specifically to Israel in Exodus 19:5–6; as the people of Israel were faithful to the 
covenant that God had made with them, they would be a kingdom of priests. Subsequently, within 
1 Peter, we find Christians scattered throughout Asia Minor reminded that they also are “a royal 
priesthood” (2:9).  
Within this human vocation, functions usually typical of an elite segment of the population 
are extended to all human beings, but specifically to those communities who respond to God’s 
covenant of love. Yet these functions are not “in-house,” but rather, on behalf of the broader 
community, and ultimately the cosmos. As such, the human vocation may be seen as one of 
extending theologically inspired civic friendship, not only to humans, but also to all creation. As 
Middleton asserts, the sort of power that the new humanity is to exercise (as depicted within 
Genesis 1, and elsewhere) is loving, generous, nurturing, and empowering.41 It is power that is 
ultimately with, rather than primarily over.42 As a royal priesthood, the new humanity is to be 
proactive in caring for God’s cosmic sanctuary. 
The formation of this new humanity is integrally linked with the inbreaking of the kingdom 
of God, of which Jesus spoke. Moltmann identifies this kingdom, biblically speaking, as “the 
broadest, most comprehensive horizon of hope for the general well-being of the world.”43 This 
kingdom is characterized by liberation, and by the fullness of life.44 It has “come near” (Matthew 
                                               
39 This phrase has been used to speak of the Triune community. See Paul R. Hinlicky, Beloved Community: Critical 
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41 Middleton, 295. 
42 Middleton, 295. 
43 Jürgen Moltmann, God for a Secular Society: The Public Relevance of Theology, (Minneapolis: Fortress, 1999), 252. 
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3:2, 4:17). Its right-relatedness, joy, and beauty are to be goals of the way people shape the world, 
in anticipation of the fullness of God’s coming.45  
 The church may be seen as a form of this kingdom, and as contributing to this kingdom, 
that is yet to be experienced in all its fullness.46 The church then is an eschatological community; 
through the gift of the Spirit this community is being transformed into God’s likeness.47  
As an eschatological community, the church is to be characterized by mutuality and open 
friendship. Relationships of reciprocity and mutuality are certainly evident within depictions of the 
early church. As noted in chapter five, the description of the early church in Acts 4:32-34 echoes 
the tradition of friendship, with its emphasis on believers having all things in common. It may also 
echo Deuteronomy (e.g. 15:4), in its emphasis on common care, ensuring that there were no needy 
among them.  
This mutuality is to be found in Christ, within whom unity in diversity is to be found 
(Galatians 3:28). In Christ, boundaries of difference and prejudice are torn down, servants are 
transformed into friends (as in John 15), and “the wholeness of the human family is revealed as a 
genuine possibility.”48 Yet living out this mutuality requires the overcoming of estrangement, and 
the healing not only of interpersonal relationships, but also of diseased social imaginations.  
Unity within diversity is to be achieved not only through personal friendship but also 
through civic friendship, expressed in willing good not just for one’s personal friends, but also for 
all. It cannot be achieved by “assimilation” to the ways of colonizers or dominant people groups.  
Within recent centuries the colonial Christian vision, in many contexts, has lacked “the 
ability to imagine multitude, different peoples joined together in love” and thus lacked “the desire 
to constitute its life through the many.”49 Yet, as Swinton asserts, it is only within a community that 
allows “the many and varied aspects of God’s people to be manifested in different ways” that the 
image of God can begin to be restored.50 If the fullness of the image of God is found in Christ (both 
relationally and ethically), and if his followers become new creations through his grace, then we 
can expect that prejudice, discrimination, and segregation (“often imposed and sometimes even 
glorified by the world”) will be actively overcome, in word and in action, as the true values of 
God’s reign become increasingly evident in our churches.51 
Clearly then, discovering what it means to live our lives “in Christ” as imago Dei is a 
collaborative task, characterized by cultural and social diversity. We discover together what it 
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means to live our lives in ways that are congruent with the character of God and that image the 
relationships of Jesus. The new humanity is not simply equated with the divine image. Rather, as 
described in 2 Corinthians 4, those who behold the divine glory participate in “a process of 
transformation into that image.”52 This transformation is not directed towards humans in isolation. 
Rather, it involves the transformation of relationships, and the creation of a new community who 
collaboratively share in the transforming presence of the Spirit.  
Relationship with God, made possible by Christ, through the Spirit, is critical to this 
transformation. This friendship-like relationship provides an open living space for the church. 
Moltmann emphasizes that God is more than a personal counterpart; God is spacious, the “broad 
place in which there is no more cramping.”53 He also reminds us that the indwelling of God and 
church are mutual. Along with the triune God being the “divine living space” of the church, “the 
church is God’s living space on earth (John 14:23).”54  
As the church lives experientially within the friendship of God, the openness of the church 
will come to echo that of the triune God. Open friendship, characterized by a combination of 
affection and respect, will both foster unity and acknowledge diversity within the church. Open 
friendship will not only mirror, albeit very dimly, God’s hospitable welcome, but also become 
foundational to the Church’s perception of itself. 
As a community of reconciled people, in Christ, the church may be understood as a 
community of friends, and as “a community that cares with the passion of God and reveals that care 
in and through the precious gift of friendship.”55 As a multigenerational community of friends, 
then, the church is to be characterized by relationships of mutuality and inter-dependence. 
Moltmann appropriately describes the concept of friendship as “the best way of experiencing the 
liberating relationship with God and the fellowship of men and women in the spirit of freedom.”56 
Brother John of Taizé notes that a key objection he has encountered to speaking of the 
church as a community of friends is the implication of a lack of structure. He asserts that the vision 
of the church as a community of friends “neither justifies nor invalidates” any particular church 
structure.57 Rather, such a vision is compatible with a variety of structures.58 Brother John develops 
this notion through reference to three aspects or levels to the life of the church. The purpose of the 
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first level, “people organized and united by means of structures and ministries,” is to foster the 
second level, the growth of a community of friends, “a community growing in friendship with God 
through Christ and living in the world as an inclusive society of friends.”59 This community, in 
turn, is to manifest (admittedly, imperfectly) the third, the koinonia of the invisible God, 
“humanity, transformed by the Spirit and united to Christ as his Body, thus participating in the 
communion of the Holy Trinity.”60 Thus, to emphasize the importance of friendship within the 
lives of Christians is not to downplay the issue of church order, but rather to situate it 
appropriately.61 Envisioning the church as a community of friends does not invalidate the need for 
organization, ministries and sacraments, but rather provides an important perspective for 
considering their fruitfulness.62   
Throughout the history of the Christian church, we have seen both traditional institutional 
dimensions and communitarian renewal dimensions to the church. Friendship is relevant to both 
dimensions. Intriguingly, none of the “historic” conversation partners of chapter five focus overtly 
on friendship within the church. Yet it is striking to note the ways in which friendship contributed 
towards the reform movements with which they were involved, including the new monasticism of 
Augustine, the new apostolic order of Ignatius, the Carmelite reform of Teresa, and the social 
reform of the Clapham Saints. 
Alternative forms of Christian community are likely to continue, so long as “large-scale 
church organizations” continue to exist.63 Some decades ago now Moltmann recognized potential 
for the institutional church to overcome its “current crisis” through the rebirth of “practical 
fellowship” and the rediscovery of “open friendship.”64 Such rebirth and rediscovery continues to 
be needed. Ideally those within the institutional church and the renewal communities of the church 
celebrate mutuality as they live in creative tension with one another, seeking the best for each 
other, and for the broader community. 
Many renewal communities live out civic friendship as they seek reform within church and 
society, contributing to what King referred to as the “beloved community.”65 The beloved 
community may be seen as a gift of the kingdom, nurtured by the church, yet overflowing its 
boundaries.66 As Charles Marsh asserts, its pursuit is grounded, framed, and surrounded by the 
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kingdom. “When the church defaults on its mission in the world, the Spirit places the beloved 
community in the embracing arms of the kingdom of God.”67 What relationship is there then 
between the Spirit and friendship? It is to an exploration of the interrelationship between the two 
that I now turn.  
 
III.  Pneumatology:  The  Spirit  and  Friendship  
There are many names and descriptors for God the Spirit; several that are most relevant to 
friendship are “the go-between God” and “the deity who is sociality.”68 The Spirit has also been 
described as the “shy” member of the Trinity, not seeking attention, but rather centering attention 
on another.69 The Spirit has an intimate connection with humanity, and indeed, with all of creation. 
The Spirit is creative, relational, and redeeming, and the source of life, liberation, and healing. The 
Spirit is concerned with social relationships; the empowerment of this gift-giving Spirit is integral 
to fulfilling the human vocation.  
Whereas other ancient peoples sought through ritual acts to open the eyes, ears, and mouth 
of their images of gods, within the biblical texts we find that God, through the Spirit of life, gives 
sight, hearing, and life-giving “breath” to imago Dei.70 Human beings are depicted within Genesis 
as being enlivened by the Creator’s breath, and ultimately by the indwelling of the Creator’s Spirit.  
The Spirit then is integral to the human calling to be “living pictographs” of the Creator 
(individually and collectively).71 The Spirit is integral to the human vocation to reflect God’s 
character. As imago Dei, and also as a kingdom of priests, God’s covenant people have always 
been called not only to enjoy God’s personal presence, but also to reflect the character of God, 
including God’s love, compassion, and justice. Yet at varying times throughout the biblical texts, 
Israel is depicted as becoming like an idol: blind and deaf (Isaiah 42:18–19), and stonyhearted 
(Ezekiel 11:19). Hardness of heart contributes to injustice, and to abuse and oppression of the poor. 
As Watts asserts: “One cannot claim to worship Yahweh and then abuse the one thing made in 
[that] image: people.”72 Hardness of heart then contributes to the neglect of civic friendship. 
Blindness leads to a lack of attentiveness to God, and to the true needs of others. Lack of hearing 
implies being deaf to the instruction and guidance of God, as well as to the pleas of the needy.  
Nevertheless, there is potential for re-creation, in and through the Spirit. Within Ezekiel 
36:26, for example, God promises that the heart of stone within the house of Israel will be replaced 
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with a heart of flesh. The subsequent verse promises that a new spirit will accompany this new 
heart; God’s Spirit will empower the following of God’s decrees. Through the Spirit then, human 
beings who have become more like idols than divine image bearers are healed. Sight is restored, 
ears are unstopped, and hearts are “replaced.” Through the Spirit “the unrestricted presence of 
God,” human beings are awoken and “endowed with the energies of life.”73 This presence of God 
empowers a life characterized by mutuality, expressed through various forms of friendship. “We 
speak, and want God to hear. We live, and want God to experience us.”74 
The Second Testament writers depict Jesus as being one in whom the Spirit dwelt. In Luke, 
Jesus quotes Isaiah 61, linking the anointing of the Spirit with the proclamation of good news to the 
poor, the binding up of the broken-hearted, freedom for captives, recovery of sight for the blind, 
and freedom for the oppressed, before asserting that “Today this scripture has been fulfilled in your 
hearing” (4:21). Life in the Spirit, then, as depicted by Jesus (in these words, and in his actions), is 
characterized by compassion communicated through care, by liberation, by affection expressed in 
action. This hints at the connection between life in the Spirit and a pervasive culture of mutuality 
and friendship, that seeks the well-being of others.  
John the Baptist identified the one who would come after him as one who would baptize 
with the Holy Spirit (Matthew 3:11, Mark 1:8, Luke 3:16, John 1:33). Jesus subsequently instructed 
his followers to await this gift (Acts 1:4–5, 8). His followers are to experience life immersed in and 
empowered by the Spirit. I suggest that life in the Spirit is characterized by theologically grounded 
civic friendship, and that such friendship is empowered by the Spirit.  
As Coakley reminds us, the Holy Spirit may be understood as a “primary means of 
incorporation into the trinitarian life of God.”75 The Spirit catches creation up into the life of God, 
conforming it “to the likeness” of the Son.76 As humans come “into authentic relation with God as 
Trinity through the Spirit,” their values change; they are transformed.77 Further, as “the reconciling 
love of God,” the Spirit may be seen as moving history “towards the eschatological union of the 
world with God.”78 Towards this end, the Spirit is both gift and gift-giver. As depicted within 
Joel’s vision (Joel 3:1–2; Acts 2:17–18) the Spirit is radically inclusive.  
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Paul asserts that “Where the Spirit of the Lord is, there is freedom” (2 Corinthians 3:17). 
Reciprocity is evident here between Jesus and the Spirit. Moltmann notes that “the liberating 
Spirit” acts together with the “discipleship of Jesus” to “lead people into true freedom.”79 
Friendships shaped by this life-giving, radically inclusive, and liberating Spirit are also life-
giving, inclusive, and liberating. Such friendships include “spiritual friendships,” that is, 
friendships that proactively encourage greater attentiveness to the Triune God, as well as to one 
another, yet also include “every day” friendships, and those relationships fostered by a Spirit-
inspired and Spirit-nurtured culture of friendship. These themes will be returned to in chapter nine.  
 
Summary  
Within this chapter, consideration has been given to the imago Dei theme in relation to Jesus, 
church, the kingdom of God, and the Spirit. Interweaving an understanding of Jesus as the fullness 
of the imago Dei with expressions of friendship through Jesus’ roles as priest and king, has 
suggested further ways in the divine and the human may be interwoven. Jesus has been identified 
as the head of a new humanity, to be formed into the divine image. The human vocation, to 
function in royal and priestly roles in caring for sacred space, and to exercise power in ways that 
reflect the nature and character of God, has been recognized as one of theologically inspired civic 
friendship. The new humanity has been identified as integrally linked with the inbreaking of the 
kingdom of God. The church has been acknowledged as a form of this kingdom, and as 
contributing to this kingdom, as her common life in Christ is characterized by mutuality and open 
friendship. 
The Spirit has been identified as concerned with social relationships; the empowerment of 
the Spirit has been identified is integral to fulfilling the human vocation. Friendships shaped by the 
Spirit have been identified as reflecting something of the nature of this life giving, radically 
inclusive, and liberating Spirit. I turn now to explore further aspects of the formative potential of 
friendship, related to forming imago Dei in the way of the Triune God.  
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9:  Love,  Spirit-­‐Shaped  Friendships,  and  Friendship-­‐Shaped  Communities  
 
Within this chapter, as I continue to explore the contributions that theology may make to the 
imagination, and to social practices, I focus on the formative potential of friendship. Spirit-shaped 
friendships and friendship-shaped communities are then recognized as having potential to reflect 
the character of God, and to shape us in the way of God.1  
I firstly explore the relationship between (Christian) love and friendship. I interact with 
Søren Kierkegaard and Anders Nygren’s polarisation of these loves, then consider characteristics 
of friendship in dialogue with four descriptors of the nature of Christian love, as summarized by 
Browning et al. Secondly, I consider Spirit-shaped friendships, identifying ways in which 
friendship is a multi-dimensional formative relationship, and discussing several dimensions of the 
way of the Triune God, namely hospitality, freedom, and wisdom, that may be nurtured through 
friendship. I then turn to explore further dimensions of the way of the Triune God, and the 
expression of these dimensions, within practices inherent to friendship-shaped communities.  
 
I.  Imaging  a  God  of  Love    
The way we love each other can only ever be a very faint echo of Trinitarian love. Nevertheless, as 
imago Dei, we are to image a God of love. Love captures the essence of the character of God in 
relation to God’s people.2 Various dimensions of this love have been communicated throughout the 
centuries, through the Hebrew noun ḥesed and verb ’āhāb, the Greek philia and agapē, the Latin 
amicitia, dilectio and caritas and the Old English charity. Within both Testaments, God’s people 
are exhorted to imitate this love.3  Not only are they to love their neighbors, love is to be shown to 
strangers, foreigners, and even to enemies. Christian love emerges from these texts as a socio-
ethical love, with social and political implications. 
What relationship exists then between this love and friendship? Several influential writers 
have argued that friendship cannot be Christian love. Kierkegaard and Nygren, for whom agapē is 
Christianity’s defining characteristic, polarize these loves. Their arguments against friendship are 
based on the identification of friendship (philia) as a preferential love, requiring mutuality. Agapē, 
on the other hand, is recognized as a universal ethical love, to be shown even to the enemy. 
Philia and agapē cannot co-exist, according to Kierkegaard. Whereas love of neighbor, 
belonging to Christianity, is recognized as spiritual, faithful, inclusive, and generous, friendship is 
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regarded as erotic, fickle, preferential, selfish, and belonging to paganism.4 Yet these deficiencies 
are not intrinsic to friendship; it is also incorrect to dismiss preferential love as selfish. Moreover, if 
genuine friendship is in fact a school of virtue, as in Aristotle’s account of friendship, then 
Kierkegaard has misunderstood friendship.5 Relationships characterized by fickleness, selfishness, 
exploitation, and manipulation are morally deficient, and not authentic friendships at all. 
Nygren polarizes agapē and eros; philia is depicted as a subset of eros, based on desire. A 
strong connection is made between the qualities of agapē and God. Not only are they one, agapē is 
“born of God.” 6 Agapē is spontaneous, unmotivated by the possibility of reciprocity.7 As an 
unconditional love, agapē is “indifferent to value.”8 Based on the premise that human love for one 
another must reflect God’s love for humans, Nygren claims it also must be spontaneous and 
unmotivated, inclusive and unconditional, impartial and indifferent to value. God’s love then is 
portrayed as an abstraction; Christian love is “other than ordinary human love” when it is patterned 
on this love.9 This impartiality is in tension with Johannine concepts of love, where Nygren 
complains that love loses its all-embracing scope.10 The possibility that preferential love need not 
entail a narrowing of concern is not entertained. 
Kierkegaard and Nygren fail to recognize friendship as a school for agapē, and as a God-
given gift through which a broader love is nurtured. Nor do they recognize that within the context 
of the Christian narrative, agapē describes a love so generous that friendship with all is desired. 
Yet, philia and agapē are interrelated, within the context of specific relationships, and within the 
love of God. As Wadell notes, they are not abstractions, nor are they independent and complete in 
themselves.11  
The disparaging of friendship as Christian love has been focused on comparisons with the 
inclusive love expressed through the Greek agapē. Yet attention must also be paid to the language 
of love within the First Testament, including the Hebrew noun ḥesed, the verb ’āhāb and their 
related forms. Friendship provides a context within which the Spirit-shaped loving-kindness, 
mercy, faithfulness, and loyalty of ḥesed, and the passionate socio-ethical love of ’āhāb are also 
learned, as human beings experience the love and friendship of God. Further, love and friendship 
emerge as intertwined within the Scriptures. This is clear within Jesus’ assertion: “Greater love has 
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no one than this, that one lay down his life for his friends” (John 15:13). God is portrayed as the 
ultimate source of this love, a love experienced through abiding in Jesus (John 15:9).12 
I am convinced that friendship is a school of love, and more specifically, that Spirit-shaped 
friendships are schools of love that contribute to forming human beings in ways that reflect aspects 
of God’s character. In this conviction, I am not alone. Writers from a variety of backgrounds have 
recognized friendship more specifically as a school for a wider love, which in turn has friendship as 
both its inner meaning and its intent.13 For Simone Weil, for example, all our loves are implicitly 
love for God, and love and friendship are profoundly related.14 Weil notes that there is something 
universal about friendship: “It consists of loving a human being as we should like to be able to love 
each soul in particular...”15 She continues: “As a geometrician looks at a particular figure in order 
to deduce the universal properties of the triangle, so he who knows how to love directs upon a 
particular human being a love which is universal.”16  
More recently, Wadell has identified friendship as a school of love, finding confirmation 
within the work of Augustine, Aelred and Barth that, within the context of love for God, friendship 
does not oppose Christian love. Rather than agapē being a love beyond or opposed to friendship, 
friendship is the relationship within which such love is learned. Agapē then is “friendship’s 
perfection.”17     
Clearly, love is a core element of friendship, and friendship is an outworking of love. The 
love of friendship is not in competition with a broader love, but rather an expression and source of 
it. The love that a friend receives and enjoys as a gift provides a source of motivation for love given 
to others.18 Further, love is not an optional extra within the Christian faith. Rather, it is insisted 
upon, it is commanded.19  
Love is integral to community. Martin Luther King Jr. articulates the relationship between 
love and community in his descriptions of agapē as seeking “to preserve and create community,” as 
being willing “to go to any length to restore community,” and as recognizing “that all life is 
interrelated.”20 For King, the link between faith and action is the neighbor-love of agape, with its 
affirmation of “the interrelatedness, mutuality, and interdependence of humanity.”21 Our 
                                               
12 As Grenz notes, “[t]he Biblical imperative to love is an anticipated outworking of the principle that the ultimate 
foundation for human relationships resides in the eternal dynamic of the triune God.” Grenz, Social God. 
13 Carmichael, 165.  
14 Weil developed an acute sense of God’s universal presence not only animating human love, but indeed “making all 
love possible.” Carmichael, 169.  
15 Weil, 135–136.  
16 Weil, 135–136. 
17 Wadell, Friendship and the Moral Life, 119. 
18 Burnaby, 310. 
19 1 John 3:16, 4:21. 
20 Martin Luther King Jr., "An Experiment in Love," in A Testament of Hope: The Essential Writings of Martin Luther 
King, Jr, ed. James Melvin Washington, (San Francisco: Harper & Row, 1986), 20. 
21 Ivory, 112. 
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communities will benefit from the restoration of love as a serious public reality, and from the 
recovery of friendship as an expression of this love. 
Authentic friendship is not opposed to a broader love, but rather, provides a context for its 
development. While the recognition of friendship as a formative school of love is not a new 
discovery, it is an insight that needs to be more broadly recognized, and more deeply explored. 
Before exploring further dimensions of this love, I seek to confirm this foundational insight. I do so 
by considering the love of friendship in relation to several descriptors of the nature of Christian 
love emerging from the practical theology of the family developed by Browning and others. 
  
1.  Mutuality  and  Equal  Regard    
The assertion that Christian love should “point in the direction of love as mutuality or equal regard” 
is in keeping with the reciprocity of friendship.22 Within friendship, both friends are committed to 
learning through dialogue, as both listen, speak, empathize, and support.23 It is widely recognized 
that a unique sense of reciprocity and mutuality characterizes friendship.  
Friendships are not always exclusively or consciously mutual.24 It is possible to be a friend 
to another, or to recognize another as a friend, well before the establishment of a mutual 
relationship. Friendships that do not fully meet ideals of depth and mutuality may nevertheless 
have a profound impact on the life of one or both participants. 
Typically, however, human friendships are a formative school of love for both participants, 
as joys and struggles are mutually shared.25 This reciprocity not only distinguishes it from other 
types of relationship that also participate in the school of love, it also provides a goal for other 
loves. While love can begin in one person, friendship begins when this love is echoed.26 There is 
incompleteness to any love that is not met by love.27 
Reciprocity is based on the good that is intrinsic to the friendship and is not uniquely 
Christian. It becomes explicitly Christian when based on the understanding that human beings are 
imago Dei and when reciprocity is “renewed by the capacity for sacrificial love, a love that 
recapitulates the Christic drama and the passion of God.”28 
                                               
22 Don S. Browning, "A Practical Theology of Families," in From Culture Wars to Common Ground: Religion and the 
American Family Debate, (Louisville: Westminster John Knox, 2000), 153. 
23 Browning, "Families," 275. It also suggests the importance of intrapersonal friendship, as both self and other are 
taken seriously. 
24 While Aristotle attempts to restrict friendship to consciously mutual relationships, Socrates and Plato did not. 
25 Friendship may also function as a school of love within the context of other relationships, where respect and 
reciprocity are preserved. Yet where friendship becomes subservient to other preoccupations, such preoccupations may 
prove to be a distraction from this school of love. See also O'Callaghan, 103. 
26 Jean-Pierre Torrell, Christ and Spirituality in St. Thomas Aquinas, (Washington, DC: Catholic University of America 
Press, 2011), 47. 
27 Wadell, Friendship and the Moral Life, 133. 
28 Browning, From Culture Wars to Common Ground, 273. 
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Mutuality is not to be confused with equality; it may exist where equality does not. The 
requirement or expectation of substantial equality and sameness in the friendship relationship 
(whether in regard to age, wealth, gender, or status) has been made far too much of in discussions 
of personal friendship, from antiquity until now. Applied to friendship with God, reciprocity 
implies a mutual exchange of love between God and the other.29 Clearly, mutuality in friendship 
with God does not imply equality with God.  
Mutuality may develop in a variety of other unexpected contexts. Mentors and mentees may 
grow into friendship. Relationships with those with intellectual or emotional challenges, or those 
who are impoverished in some way, may grow into friendships of mutuality in unexpected ways.30 
This mutuality may be evident as through friendships with the poor we not only learn gratitude, 
joy, and community, but also who we really are, as we come face to face with our own poverty and 
dependency.  
Friendship provides not only a context for the learning of agapē and ḥesed, but also a telos 
for this love. The reciprocity of friendship fosters the mutuality and equal regard that is the goal of 
Christian love. Just as friendship is “not built well when it springs from a wounded emptiness that 
only knows the language of demand” all relationships that are shaped by Christian love are 
ultimately to be relationships of reciprocity.31 
 
2.  Self-­‐Giving  in  Mutual  Accompaniment  
Self-giving is an important aspect of Christian love within the context of friendship, as well as the 
family. Whereas love as equal regard can be found within a variety of traditions, this aspect of love 
has been described as unique to Christianity yet having philosophical plausibility.32 Self-giving 
may also be referred to as self-sacrifice. Yet self-giving implies concern for self, whereas self-
sacrifice can imply lack of self-regard. There are times when love demands self-sacrifice, within 
the context of friendship as well as other relationships. For example, if a friend was to suffer from a 
serious illness (emotional or physical) one may, for a time, be called to give much more than one 
receives. King’s observation that sacrificial suffering can be necessary in order to awaken the 
conscience of the oppressor is also worth noting here.33 Sacrifice, in the form of political action, 
may be identified as necessary to generate enough civic friendship to bring about legal and social 
change.34 
                                               
29 “Every friendship thrives on the gift that is exchanged.” Wadell, Friendship and the Moral Life, 135.  
30 This can be seen, for example, in the writings of Jean Vanier and John Swinton.  
31 Ringma, Hear the Heartbeat, 62. 
32 Browning, "Families," 271. 
33 Martin Luther King Jr., Stride toward Freedom: The Montgomery Story, (San Francisco: Harper & Row, 1958), 216–
217.   
34 Allen, 31. 
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Yet this is not ultimately the norm for Christian love. The norm is reciprocity in love, both 
giving and receiving. Civic friendship must also be reciprocal. As Allen notes, while sacrifice can 
be a symptom of domination, it becomes an “act of equity” when fellow citizens reciprocate self-
sacrifice “by accepting changes to their political regime.”35   
The distinction between self-giving and self-sacrifice has not always been recognized. 
Damage has been done in living out distorted interpretations of self-sacrificial agapē within various 
contexts. Women have been particularly vulnerable to being used and used up by others.36 Others 
can also be vulnerable in this regard. 
Yet within the context of friendship, mutual self-giving is a natural overflow. Friends 
provide support to one another when in danger or difficulty. They take risks on behalf of the other; 
they extend practical care to friends, and to the family of friends, through various seasons of life.  
Philosophers of antiquity recognized sacrificial love (even to the point of death) as being 
integral to friendship. Within John 15, we find Jesus’ exhortation to Christic mutuality in love 
followed by the acknowledgement that such love is expressed in self-giving. Self-giving love is 
celebrated, commanded, modeled, and empowered within the Fourth Gospel.  
Such love is also celebrated within other writings. Rowling’s Harry Potter is depicted as 
laying down his life for his friends, in order that others may live.37 Yet while Jesus ultimately laid 
down his life in sacrificial death, our loving of friends (in the spirit of Jesus) is typically best 
expressed in mutual self-giving, that is, the laying down of life for our friends through ongoing 
accompaniment.38  
This accompaniment, or journeying together, takes place throughout the rhythms of daily 
life. As Lewis notes, there is a side-by-side or shoulder-to-shoulder dynamic to this journeying.39 
Although denied by Lewis, with his focus on intellectual connectedness, this journeying is 
fundamentally embodied. It does not ignore family, job, past and connections.40 Rather, it involves 
entering into one another’s life circumstances, and allowing one’s world to be transformed by the 
worlds of one’s friends. Within such contexts the giving of one’s-self may be experienced with joy.  
On the one hand we have the radical insight that self-giving is integral to God, and thus, to 
what it means be imago Dei. Within Paul’s letter to the Philippians, for example, equality with 
                                               
35 Allen, 155. 
36 See also Neil Pembroke, The Art of Listening: Dialogue, Shame and Pastoral Care, (Grand Rapids: Eerdmans, 
2002), 27. This is an aspect of love that some are less comfortable with, within the context of marriage, for example. 
See Browning, "Families," 282–283. 
37 This includes not only the inner circle of Ron, Hermione, Neville, Ginny, and Luna, but also his fellow students and 
their families, along with all wizards and Muggles. 
38 Greek-Hellenistic parallels denote risk-taking rather than sacrificial death. Christian Maurer, "τίθηµι," Theological 
Dictionary of the New Testament 8 (1974): 155. 
39 Lewis, 84. 
40 As previously noted, Lewis describes friendship as disembodied. Lewis, 84. 
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God, for Jesus, is recognized as involving emptying oneself and taking the form of a servant (2:6–
7). Readers are exhorted to have the same attitude of mind in their relationships (2:5). It is possible 
then, that human beings (male as well as female) are most fully who they were created to be when 
they give their lives away, in service and in friendship.  
On the other hand, we have the recognition that self-sacrifice is not the ideal of the 
Christian life. Feeling that one must always give, must always sacrifice, and can never think of 
one’s own legitimate needs, is inconsistent with the Christian way of life. The self-giving of God-
shaped friendships is to be neither imposed or co-dependent.  
The Christian vocation is to self-giving; the equal-regard principle reminds us that we are 
called to love others neither more nor less than ourselves. Here the mutuality of both friendship and 
Christian love are in alignment.41 Friendship fosters mutuality in self-giving, empowered through 
the abiding that Jesus both encourages and models. In so doing, it likewise provides a relational 
context within which Christian love is further developed, as friends collaboratively not only give of 
themselves, but also explore issues associated with self-giving within various relational contexts. 
 
3.  Life-­‐Cycle  Variations  
The life-cycle perspective (needed when discerning the implications of equal regard in families) is 
also relevant to friendship as a school of love. Just as equal regard needs to take different forms at 
various stages of the life cycle, so does friendship. Friendship proves to be a school for a broader 
love throughout the life span. This school starts at a young age. 
Typically, the first school of friendship takes place within the home. The relationship of 
spouses to one another, and of parents (along with grandparents and other extended family) to 
children, is ideally built upon a foundation of friendship. Friendship begins within the family, 
before turning outwards.42 
Within contemporary contexts, parents are typically discouraged from considering their 
children as friends. Yet friendship provides a telos for parenting. Thus, it would seem that the ideal 
is to love one’s children in such a way that they may over time become friends.43 As adults, the 
daughter or son can grow into a friendship relationship with those adults that loved and guided 
them throughout their formative years. 
Friendship is a formative school within the context of more formal education throughout 
childhood and adolescence and continues to hold transformative power into and throughout 
adulthood. As young (and not so young) adults, friends may mentor one another in virtue or 
                                               
41 See Philippians 2, Ephesians 5.  
42 See also Augustine, Sermon 299D, 1.  
43 See also Donald X. Burt, Friendship and Society: An Introduction to Augustine's Practical Philosophy, (Grand 
Rapids: Eerdmans, 1999), 93. 
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excellence as they live together.44 As older adults they may also become friends to those who 
taught and mentored them in their youth or early adulthood.  
As friendship takes varying forms throughout the lifespan, mutuality will typically be 
present, but not necessarily equality. This mutuality may pervade and outlast other relational labels; 
there is something eternal about friendship. Within Spirit-shaped friendships, friends at varying 
stages of life will find themselves collaboratively seeking the greater good; it is to this fourth 
descriptor of Christian love that we now turn. 
  
4.  Concern  for  the  Greater  Good:  Benevolence  and  the  Reign  of  God  
Like family, friendships are both ends in themselves and important yet relative goods in respect to 
the reign of God and the common good of society. Friendships are not to be idolized. Yet neither 
are they to be repressed or rejected for the sake of God. Friendships are made within, and have an 
impact on, various communities, including family, faith, civic, and international communities. 
They are to be nurtured within the home, the church, the academy, and the broader community, 
both for their own sake, and for the sake of the communities in which they are to be found.  
Lewis claims that friendship is a relation between people at their highest level of 
individuality, “dangerously” withdrawing them, in twos and threes, from collective 
“togetherness.”45 Yet friendships that are shaped by the Spirit, and by friendship with God, can be 
expected to render such an assertion untrue, as they share in God’s concern for communities, the 
greater good and the reign of God. 
From the perspective of both Aristotelian and Christian ethics, the polarizing of friendship 
and community is inappropriate, and must be challenged. Rather, friendship must be embedded 
within, and gain its structure from, a broader economy of virtue.46  Networks of friendships form 
small communities that provide both critiques of and hope for broader communities.47 While 
friendship provides an initial community within which virtue can become established, the 
questioning and challenges of the broader community provoke further growth of the virtues. This 
economy cannot ultimately be confined to human communities alone. Rather, the context for this 
economy is ultimately cosmic reality.48 From the perspective of Christian ethics, it is within the 
context of cosmic reality that commitment to the greater good is best nurtured.  
This commitment to the greater good reflects benevolence, as spoken of by medieval 
writers, along with those of antiquity. An exploration of benevolence within the context of 
                                               
44 See also NE 1170a11–12. 
45 Lewis, 72.  
46 Kimbriel, 163–164. 
47 Wadell, Friendship and the Moral Life, 50. 
48 See also Wadell, Friendship and the Moral Life, 50.  
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friendship with God sheds light on friendship’s role (as a school of love) in nurturing a broader 
commitment.49 Practices that emerge from benevolence (willing good for the other) include 
actively working for our friend’s well-being, supporting their interests, and seeking their good. 
Every love implies that a person wills “the good” for someone. Whereas willing this good for one’s 
self is the love of self, willing good for the other is a pathway to this love becoming the love of 
friendship.50  
Benevolence is evident in God’s commitment to imago Dei. Throughout the Scriptures, 
God is depicted as committed to human beings, and to actively working for their well-being. 
Within the context of friendship with God, benevolence implies that one seeks God’s good for 
God’s sake, that one endeavors to make God’s will one’s own. Friendship with God transforms a 
person so that they begin to see the world the way God sees it. As a person’s life project becomes 
“to will what God wills as God wills it,” to make God’s good their own, they are drawn deeper into 
friendship with God.51 
Friendship with God cannot remain private. Rather, it spills over into concern for and action 
on behalf of the broader community, and into prayer and common effort on behalf of society. 
Willing good for God within the context of Spirit-shaped friendships can be expected to lead to 
civic friendship, that is, to reciprocal awareness of and regard for others as moral equals, to wishing 
others well (for their sake, not our own), and to practical action on behalf of others.52 It may lead to 
deliberately living amongst and befriending the poor, to seeking mutuality through addressing 
oppressive relationships that contribute to poverty, and to honoring the “option for the poor.”  
Without attentiveness to God, and to the broader contexts in which we live, friendships 
become too private. In this narrow way of thinking, friends conclude that their friendships exist 
“for their own sake,” and not for the broader community to which they are to “summon justice.”53 
On the other hand, with attentiveness, friendships may overflow into sharing in “the common 
project of creating and sustaining the life of the city.”54 Spirit-shaped friendships ultimately 
become friendships concerned with the reign of God.  
What then, is the reign of God, and of what relevance is friendship to this reign? With 
Aelred, I find the reign of God to be characterized by a friendship relationship with God, mediated 
by friendship with Christ. When God’s reign comes in all its fullness, the friendship to which we 
                                               
49 While in twenty-first-century English, benevolence no longer conveys the commitment to willing good for a friend 
that it did for earlier writers, I use it here with this older meaning in mind. 
50 Torrell, 47. 
51 Wadell, Friendship and the Moral Life, 132. 
52 Compare Schwarzenbach, "Fraternity, Solidarity, and Civic Friendship," 5. 
53 Wadell, Friendship and the Moral Life, 50. This is not an ethics of retreat, or withdrawal, but rather friendship within 
the polis or broader community.  
54 MacIntyre, 182. 
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now admit but few “will pour out over all and flow back to God from all, for God will be all in all” 
(3:134). Ultimately God’s reign will be characterized by friendship, in which perfect unity with 
God translates into perfect unity with one another.  
The biblical symbol for the coming reign of God is not the ritual cleanness of a holy or 
cultic table, but hospitality in the form of a richly adorned banquet table.55 This is seen in Proverbs, 
where Wisdom “summons everyone from the streets to her richly adorned table.”56 Likewise, 
Jesus’ meals with sinners were eschatological meals, anticipatory celebrations of end-time feasts. 
Neither Wisdom nor Jesus demonstrates exclusivity. Rather, at abundant tables there is hospitality, 
fellowship, and renewal, in a prefiguring of “the banquets of the reign of God.”57  
A consideration of friendship from the perspective of these four descriptors of Christian 
love has confirmed friendship as a school of this love. I turn now to consider the nature of this 
friendship, along with further dimensions of this love.  
 
II.  Imaging  God  through  Spirit-­‐Shaped  Friendships    
Friendship, broadly construed, is integral to being fully human, to flourishing as human beings. As 
human beings image God in friendship, friendship may take a variety of forms, and be experienced 
in a variety of contexts.58 Friendships that image God may exhibit both similarities to and 
differences from contemporary cultural norms of friendship. How then are we to refer to such 
friendships?  
I have chosen the term Spirit-shaped friendship to refer to friendships that are shaped by the 
Spirit, and that in turn shape human beings in the image of God. In speaking of Spirit-shaped 
friendship, I acknowledge that God takes the initiative in seeking the restoration of relationship 
with human beings, a relationship characterized by friendship-love. Further, as Augustine asserts, 
human friendships are God-given gifts (Conf 4.7). Commenting on his writings, Marie Aquinas 
McNamara notes that God alone can join two persons to one another.59 While one can desire to be 
a friend of another, it is ultimately God that brings friends together. Thus, we are encouraged to 
                                               
55 Moltmann-Wendel, 34. 
56 Proverbs 9:1–5. 
57 Moltmann-Wendel, 35. (Isaiah 25:6; Mark 14:25) 
58 While within contemporary social media contexts the term friend is used rather loosely, friendship can also be 
defined too narrowly. There is a tendency amongst contemporary writers on friendship, especially within the social 
sciences, to want to focus on pure friendship, that is, relationships that are exclusively friendship, with no other bonds 
or attachments. Yet, as earlier writers have recognized, friendship takes many forms, and is inclusive of other bonds. 
Friendship is not opposed to marriage, or to the relationships that parents and children may grow towards. 
59 Marie Aquinas McNamara, Friendship in Saint Augustine, (Fribourg, Switzerland: University Press, 1958), 202. 
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recognize our friends as “divine gifts” with whom we are to seek God.60 Further, they are gifts of 
grace.61 
Some writers have used the term Christian friendship.62 In speaking of Spirit-shaped rather 
than Christian friendships, I acknowledge that God’s gifting and shaping of friendships, through 
the Spirit, may well come prior to the discovery (by one or both friends) of friendship in Christ. 
Further, I seek to avoid the problematic dualism evident in Augustine’s Confessions, where 
Augustine appears to make Christian friendship an exclusive variant of friendship, rather than a 
specific type of “normal” friendship. While acknowledging the bond that comes from a conscious 
awareness of friendship together in Christ, I assert that the work of the Spirit goes beyond 
friendships that experience this shared awareness.  
Spirit-shaped friendships have also been described as spiritual friendships.63 Yet not all 
such friendships are recognized or acknowledged as such, and there are currently limiting 
preconceptions associated with this terminology.64 For example, “spiritual friendship” is often used 
to refer to “spiritual direction” relationships. It is also used to speak of friendships focused 
primarily on growing in important personal disciplines and virtues, such as prayer and faith.65 Yet 
as we have seen, the empowering work of the Spirit, that is, “God’s own personal presence” within 
friendship, has a broader scope.66 The Spirit is concerned with the whole of life; thus we can expect 
friendships that are shaped by the Spirit to exhibit both private and public dimensions. 
Rather than seeking to broaden the use of an existing term, I have chosen to advocate for a 
new term. Yet regardless of the terminology chosen to speak of Spirit-shaped friendships, such 
friendships contribute towards personal formation.  
Throughout the remainder this chapter I identify various dimensions of the way of the 
Triune God that we may image in friendship. Hospitality, freedom, and wisdom have all emerged 
as dimensions of love, integral both to God, and to Spirit-shaped friendship. Here I explore aspects 
of the relationship between each dimension and friendship.  
 
                                               
60 Wadell, Friendship and the Moral Life, 98. Aelred refers to friendship as “the best gift of nature and of grace” (Spir 
amic 3.91). More recently Henri Nouwen has noted that, within one’s innermost self, a place can be formed where 
friendships can be “received as gifts.” Henri J. M. Nouwen, Reaching Out: The Three Movements of the Spiritual Life, 
(Garden City, NY: Doubleday, 1975), 33.  
61 See also Ringma, Hear the Heartbeat, 63. 
62 Examples include Augustine and John Swinton.  
63 Medieval theologians, such as Aelred of Rievaulx, have used this term, as have contemporary spiritual theologians 
and directors.  
64 Further, given that the Spirit is at work throughout the cosmos and in all aspects of our embodied lives, it is 
appropriate to be wary of dualistic, otherworldly, or disembodied perceptions associated with this term. 
65 See, for example: Timothy K. Jones, Finding a Spiritual Friend: How Friends and Mentors Can Make Your Faith 
Grow, (Nashville: Upper Room Books, 1998). 
66 Fee, Paul, the Spirit and the People of God, xv. Author’s emphasis.  
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Hospitality  
Hospitality is integral to the character of God, as portrayed in the Scriptures. Psalm 23 portrays 
God as shepherd, providing food and drink, and as host, demonstrating costly love in the 
preparation of a meal for the writer, regardless of who may be watching.67 Jesus’ depicts God’s 
hospitality, in his story telling (e.g. the parable of the running father) and in his actions. Hospitality 
signifies the heart of Jesus’ mission.68 Imago Dei are to image a God of hospitality; hospitality is 
integral to living out the Christian faith. Yet many Christians have lost touch with this invaluable 
expression of Christianity.69 Further, while friendship has been identified as a central characteristic 
of a good society, and as a domestic, ethical, and political practice, the term hospitality has lost its 
moral dimension within contemporary Western contexts.70 
Hospitality requires an openness that welcomes and shelters without seeking to assimilate 
or exert power over the other.71 It involves “making room” for the other, even within oneself.72 If 
one is self-absorbed, or focused on one’s anxiety, one cannot receive the other.73 As Gabriel Marcel 
asserts, to provide hospitality is to truly communicate “something of oneself” to another.74  
What relationship then does such hospitality have to friendship? Friendship and hospitality 
are intertwined; there has been a long association between the two.75 Drawing on various writings, 
from both philosophical and theological perspectives, I find friendship to be a formative school of 
hospitality, contributing to the valuing of otherness, with hospitality in turn contributing to the 
deepening and broadening of friendships.  
Mutual hospitality is experienced in the sharing of a common life and a common good. 
Friendship involves the sharing of life between people who like one another, who like to spend 
time with one another, and who want the best for one another. This same sharing of life is to be 
experienced in friendship with God, where charity establishes a “society” of mutual delight 
between God and ourselves.76 Likewise, friendship involves the seeking and sharing of a common 
good. Within this active partnership, God and those that carry God’s image mutually seek one 
another’s good, and flourish together as they participate in the shared good that makes possible this 
                                               
67 Kenneth E. Bailey, The Good Shepherd: A Thousand-Year Journey from Psalm 23 to the New Testament, (Downers 
Grove: IVP, 2014), 57. 
68 Luke Bretherton, Hospitality as Holiness: Christian Witness Amid Moral Diversity, (Aldershot: Ashgate, 2006), 128. 
69 Christine D. Pohl, Making Room: Recovering Hospitality as a Christian Tradition, (Grand Rapids: Eerdmans, 1999), 
4. 
70 Philosophers of varying persuasions have recognized this, while differing in their definitions of hospitality. These 
include MacIntyre, Kant, Levinas and Derrida.  
71 See Summers, 116.  
72 Gabriel Marcel, Creative Fidelity, trans. Robert Rosthal, (New York: Fordham University Press, 2002), 88.  
73 Marcel, 88. 
74 Gabriel Marcel, The Mystery of Being, trans. G. S. Fraser, vol. 1, (South Bend, IN: St. Augustine's Press, 1950), 91. 
75 Stärhlin, "φίλος, φίλη , φιλια," 148, 161.  
76 Paul J. Wadell, "An Itinerary to Glory: How Grace Is Embodied in the Communio of Charity," Studies in Christian 
Ethics 23, no. 4 (2010): 440.  
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friendship, that is, “the very life, love, and happiness that is God.”77 Within the context of Spirit-
shaped friendships, this sharing is a school of hospitality; it is a relationship within which we not 
only experience communion, but also learn to be open to the other. 
The embracing of otherness is integral to this hospitality, and to Christian perspectives on 
friendship. Yet it is in contrast with tendencies within contemporary Western culture to feel 
threatened by the other, to consider the other as our enemy, and to build walls to protect us from 
the other.78 It is also in contrast with classical perspectives. Having examined the relationship 
between self-love and friendship, both Aristotle and Cicero conclude that a friend is another self. 
Cicero continues: “What is sweeter than to have someone with whom you may dare discuss 
anything as if you were communing with yourself?” (Amic 6.22). This understanding of friendship 
has been oft repeated throughout the centuries. Yet as Soskice observes, when a friend is 
understood to be “another self’ or “an alter ego” there is no room for friendship with the “genuinely 
other,” thus ruling out the possibility of friendship with God.79  
Orientation to the other, however, has deep roots in the Christian-Jewish tradition, and is 
the basis of instructions to love the stranger, the neighbor and even the enemy. Otherness can 
initially cause fear. Yet in encounters with those who are other, we can develop respect, openness, 
attentiveness, curiosity, and the capacity to listen in new ways.  
Within the hospitality of Spirit-shaped friendships, one learns that one’s friends are not 
images of one’s self. Rather, one discovers that friendship is fundamentally a particular, partial, and 
reciprocal relationship requiring both intimacy with and a certain distance from someone who is 
“other.”80 Friendship requires a sense of distance and “otherness” in order to flourish; discovering 
and rediscovering otherness has the potential to foster a sense of mystery, possibility, and 
compassion, as each friend becomes their most genuine self.81  
The experience of God’s abundant yet costly hospitality (despite one’s strangeness to God) 
nurtures friendship with God.82 This friendship in turn teaches hospitality, nurtures the valuing of 
otherness, and overflows into the befriending of strangers.  
                                               
77 Wadell, "An Itinerary to Glory," 440. 
78 John D. Zizioulas, Communion and Otherness: Further Studies in Personhood and the Church, (London: T&T 
Clark, 2006), 1. 
79 Soskice, 160. 
80 This raises a variety of questions that are beyond the scope of this research, including “how close is too close?” and 
“what is the difference between distance and showing a lack of care and involvement?” Another key question is “how 
does one find the balance between over-detachment and over-attachment?”  
81 O'Donohue, 142.  
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Love for and hospitality to strangers is encouraged in both testaments.83 Where strangeness 
produces tension, hospitality overcomes tension.84 Who then is the stranger? Assigning this label 
has complex dimensions, socially, politically, and theologically.85 A stranger may be defined as 
someone we do not know, who appears to have different values and assumptions about the world, 
and thus is perceived as significantly other. Yet they are gifts given in order that they may become 
friends.86  
In Matthew 25, as he advocates for hospitality to strangers, Jesus identifies himself as the 
stranger whom many would not befriend. Jesus calls his followers to care for the stranger, and in so 
doing, to encounter him. Thus, “[t]o offer Christ-like friendship to the poor, the outcast, the victims 
of evil is to minister faithfully to God… As such, friendship is a key dimension of practical 
theodicy.”87 
Friendship is one way in which Jesus himself practiced radical hospitality. To befriend 
strangers is to follow in the way of Christ, a way of friendship, commitment, and sacrifice. As one 
extends love and friendship to the stranger, one’s life begins to take on the shape of Jesus, and 
wholeness is fostered within the community.88 
Practices that foster friendship as a school of hospitality include shared communication 
(about any and all aspects of life) and shared meals. Christic friendships are not primarily affairs of 
disentangled or stripped minds, to use the words of Lewis.89 Rather, learning takes place through 
holistic and embodied practices.  
The experience of God’s hospitality enables God’s people to be both good hosts and 
appreciative guests.90 Learning from the other, as guest, is an essential aspect of mutuality. The 
hospitality of Spirit-shaped friendship is freeing, without being isolating or non-committal.91 It is to 
an exploration of freedom and commitment within friendship that we now turn. 
  
Freedom  
Freedom is characteristic of God. God is both free, and the source of (relative) human freedom.92 
Given that God’s freedom and character are in alignment, this freedom is characterized by love.93 
                                               
83 See, for example: Leviticus 19:33–34, Deuteronomy 12:17–19. The tithing instructions of Deuteronomy 12:17–19 
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86 Swinton, Raging with Compassion, 237. 
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Freedom, fostered by self-awareness, is a favorite theme of existentialist philosophers.94 What 
relationship is there then between freedom and friendship? Are freedom and commitment 
compatible within the context of friendship, and what practices nurture these qualities?  
Freedom has been identified as an integral aspect of authentic friendships, in several 
different ways. Firstly, friends choose to be with one another; friendship cannot be demanded.95 As 
a relationship of choice, it has been described as the freest of all relationships.96  
Secondly, friendship is a formative relationship that seeks the good of the other, and thus 
sets the other free to be, and to become, in their uniqueness. It is in this respect that friendship 
emerges as a formative school of freedom. To echo the words of O’Donohue, a friend is a loved 
one who awakens a friend’s life in order to “free the wild possibilities” within their friend.97 
Friends help one another grow in freedom by helping each another live more authentic lives.98 
Friends have the potential to help one another work through those things that keep them from being 
free, including fears, anxieties, insecurities, compulsions, painful memories, and “destructive 
fantasies and ideologies of our culture.”99 Friends free one another to imagine more hopeful, 
helpful and truthful ways of life.100 In this respect, friendship is not unlike prophetic ministry, with 
its potential to offer alternative perceptions of reality, and to help people perceive their own history 
in the light of God’s freedom and concern for justice.101 
A more formalized approach to this seeking of freedom for a friend is to be found in the 
Spiritual Exercises Ignatius developed and refined with his friends. Through the Exercises, Ignatius 
sought to help his friends grow in freedom, and specifically, in liberating intimacy with God.102 
These Exercises continue to be used in similar ways. Within the context of friendship with God, 
fostered by the Ignatian Exercises, John English notes “[f]reedom moves us to commitment, but 
that commitment proves, in turn, to be a new freedom.”103  
                                               
94 E.g. Rollo May, Dorothy Rowe. 
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Thirdly, friendship can promote freedom on a broader scale. This is hinted at in Lewis’s 
description of friendships as pockets of “potential resistance,” and of every real friendship as “a 
sort of secession, even a rebellion.”104 Indeed, authentic friendships can be sources of liberation 
and new life, in the midst of an enslaving culture.105 Here friendship continues its work as a school 
of freedom, as a powerful source of both personal and social change, enabling people to break free 
from unhealthy dimensions of their lives and of the cultures in which they live.  
Again, this is true both of human friendships, and of human experience of divine friendship. 
God calls us into freedom, inviting us to “break the chains” that “mesmerize our spirit and dull our 
compassion.”106 Friendship, with its demands of time, attentiveness and “noninstrumentality” 
contributes to the realization of the freedom to which we are called.107 Further, as Moltmann notes, 
the relationship expressed in prayer is one of mutual freedom.108 
There are, however, different meanings assigned to freedom. The freedom of which I speak 
here comes through a loving commitment to God and to others. It is a freedom that comes through 
tying or yoking oneself to God and God’s ways. This freedom is born out of commitment and is a 
response to God’s prior commitment to us. As Pembroke observes, when a person commits herself 
to be available to another, she is not entering into a relationship of bondage. Rather, it is in 
belonging to another that one becomes free.109  
This is in contrast with contemporary Western understandings of freedom that focus on 
personal autonomy at the expense of commitment. An accompanying belief is that the less 
“encumbered, entangled, accountable, and anchored” a person is, the more effectively they will be 
able to find their truest self and “sustain real happiness.”110  
More than simply challenging such an individualistic focus, I note that there is a place for 
making vows of commitment to a friend, or to a community of friends. We see examples of both in 
Scripture. Similarly, within the Christian tradition, we see examples of commitments made to a 
community of friends, as well as commitments between pairs of friends, and commitments between 
married couples. 
                                               
104 Lewis, 94.  
105 Friendships provide opportunities for us rethink our lives, and to imagine and embrace more promising ways of life. 
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Friendship clearly involves a balancing of freedom and commitment, nearness and distance. 
Both otherness and relationship need to be given due stress.111 Friendship requires the keeping and 
respecting of distance. Where the autonomy of the other is not respected, Weil observes, there is 
not friendship but enslavement.112 Rather, two friends fully consenting to be two and not one 
demonstrates respect for the distance that is between them, the difference of being two “distinct 
creatures.”113 Distance allows for the other to be recognized as other; and as such is integral to 
friendship. It is not (necessarily) equivalent to separation; yet it is a prerequisite for “authentic 
communion.”114  
Friends need to be close enough to one another to be in communion, characterized by 
commitment and trust, and expressed through practices of accountability and truth-telling. They 
also need to give the other space, rather than smothering or seeking to control the other. Too much 
space leads to individualism; too little space leads to lack of freedom.115 This recognition of the 
importance of appropriate space, freedom, and distance encourages the valuing of otherness.116 
Both freedom and commitment are fostered through conversational practices, and more 
specifically through the more intimate and particular forms of conversation practiced between 
friends. These include the interrelated practices of confession, rebuke, frankness of speech, and 
forgiveness. 
Wisdom is needed in the balancing of space and intimacy, freedom and commitment, and 
within the context of conversational practices and relational repair. Wisdom is sought, discovered, 
and further developed, within the context of friendships. Friendship is also a school of wisdom.  
  
Wisdom  
Habits are formed, decisions are processed, and choices are made, in the company of friends. 
Human beings seek wisdom and truth within the context of friendships and communities, rather 
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than as isolated selves. As a formative school of love, God-shaped friendship is also a school of 
wisdom, within which we learn and practice discernment.  
The relationship between friendship and wisdom is affirmed in the Wisdom literature of the 
First Testament, the book of Wisdom, the Fourth Gospel, the shared search for wisdom and a way 
of life by Augustine and his friends, and in Aelred’s writing. A shared search for wisdom, within 
the context of friendship, is evident in the lives and writings of a number of our conversation 
partners. This would seem to include both a search for both practical wisdom within daily life, and 
a search for divine Wisdom.117  
The search for divine Wisdom may be understood as a response to Wisdom’s persistent 
quest for a dwelling place.118 Within the Fourth Gospel, the communities of those whom Jesus has 
befriended, and who have been called to be friends of another, become “the locus of Wisdom’s 
persistent quest for a dwelling place in the homes and on the street corners where daily life is 
lived.”119 Through the Spirit, Wisdom continues to “school” her followers and to lead them into the 
“way” by which they come to know the liberating truth (John 8:32).120 
Friends benefit from paying attention to the wisdom of each other. Within some 
contemporary Western contexts, the search for truth has become professionalized. Yet often what 
we need is not so much expert advice, but a friend’s wisdom. Expertise is not a guarantee of 
wisdom; the most reliable and mature Christian guidance can come out of the most immediate 
settings.121 Moreover, considering who one’s companions are, and observing their lives, may help 
one see more clearly the shape of one’s own life.122  
Storytelling and discernment are two inter-related practices that contribute to friendship as a 
school of wisdom. We live within a “sea of stories.”123 As William Rawlins notes, friends play a 
vital role in “composing our narratively constructed worlds.”124 Friends help one another discern 
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which stories to live by; they may also help one another narrate their lives within God’s “larger 
drama” of friendship. 
As co-actors, co-authors and co-tellers of the stories of our lives, friends also become 
trusted “curators” of these stories, collaboratively exploring their significance within lived 
contexts.125  Storytelling contributes to self-understanding; it is also a means for seeking support as 
one struggles with specific situations, whether personal, cultural or political.126 The stories friends 
exchange with one another may challenge ways in which the other has been living.127 Friends may 
help one another envision alternative possibilities that are more congruent with whom the other 
truly is, and encourage plot changes when stories are indicative of a frantic, fragmented culture.  
Discernment practices bring another layer of listening to the storytelling process. 
Discernment is concerned with identifying what is good, right, and true. While related to phronesis 
(practical wisdom), discernment goes beyond this; it is understood as a response to the prior and 
ongoing action of the Spirit of God. Within the context of friendship, discernment includes 
reflection not only on one’s own interactions with how the Spirit is trying to move within one’s 
life, but also on the work of the Spirit within the life of one’s friend. It includes collaborative 
discernment on how oneself and one’s friend is cooperating with or resisting the Spirit’s 
movements. This awareness assists one in taking responsibility for one’s own part of one’s 
relationship with God, and with others. Discernment contributes toward seeking the greater good 
and the more loving response, within various contexts, including within friendships. 
Discernment, through storytelling between friends, emerges as a key practice of friendship 
within the context of a shared search for wisdom. It is related to the making of good choices and 
the challenging of evil. Friends help one another to discern vocation and calling. The Ignatian 
tradition reminds us that alignment with the work of the Spirit is to be found in consolation, that is, 
in a heart turned toward God.128 Fundamentally, alignment with the work of the Spirit is to be 
found in that which fosters friendship with God. Friends can support one another in fostering this 
friendship, and in learning to appropriately navigate consolation and desolation. Discernment is 
also needed in order to navigate various difficulties within friendship, to appropriately respond to 
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distracting and potentially dangerous “friendships,” and to decide when disengagement from a 
friendship is necessary. 
We need friends to help us discern the ways of Jesus. Ideally these friends are responsive to 
beauty, wonder, and the richness of life and astute to the complexities involved in following Jesus 
“on roads heavily trafficked with blind guides and false prophets.” 129  
Friendship is a school of love as we collaboratively discern, reflect, and seek practical and 
divine wisdom. Wisdom, in turn, sustains us in the process of accompanying one another through 
the rhythms of daily life. Further, wisdom sustains us in fostering friendship-shaped communities.  
 
III.  Imaging  God  through  Friendship-­‐Shaped  Communities    
As has become evident throughout previous chapters, friendship-shaped communities are in 
alignment with the Christian vision. Practices that image God, and contribute to friendship-shaped 
community, include practices of compassion and justice. Communities that nurture such practices 
have the potential to become characterized by trust, reciprocal care, and the celebration of 
difference. The vision of Christian theology, inherent within many of the biblical texts, is of 
communities that are characterized by a culture of positive reciprocity, based on recognition of the 
dignity of all, and on positive regard for each person within the community. Theologically, this is 
grounded in recognition of the value of all human beings as imago Dei (Gen 1). Philosophically, 
this can be grounded in the principle of individual rights. Experientially, this can be based on 
shared social conceptions “of who the model citizen is and what the relations between democratic 
citizens ought to be.”130  
The Scriptures invite us to image a God of compassion. Throughout the Hebrew Bible, God 
is depicted as compassionate. In Jesus’ exhortation to his followers to be merciful and 
compassionate “just as your Father is” (Luke 6:36), we are presented with an integral way in which 
we are to reflect God’s image. Compassion and mercy are modeled and encouraged by Jesus. 
Moltmann recognizes compassion as a divine attribute fundamental to God’s nature. He identifies 
the divine compassion of Jesus as being awoken by “the distress of the people” and as being “the 
form which the divine justice takes in an unjust world.”131 
Friendship is a relationship within which one sits with another, even in darkness and 
despair, being present and modeling hope, even in the midst of hopelessness.132 It is a relationship 
within which one suffers with those one loves. One develops compassion as one sits with others, 
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listens to their silences, seeks to understand their words, and stands in solidarity with them.133 Thus 
friendship is both a mode of embodied compassion and a school of compassion.  
Henri Nouwen identifies this exhortation to participate in the compassion of God as an 
invitation to be as close to one another as God is to us.134 Paradoxically, it would seem that while 
the radical call to compassion goes against the grain, and can evoke resistance and protest, it is 
through compassion our humanity grows into its fullness.135 Yet compassion is ultimately a gift, 
and not the result of effort. 
Compassion extends beyond personal friendship. God’s compassion for human beings is 
anchored in solidarity with human beings. As human beings enter into friendship with God, willing 
good for the other will overflow into compassion for and solidarity with others. This may be 
expressed broadly in cultivating a culture of friendship, and more tangibly in specific friendships. It 
is also possible that the compassion that we learn through friendship, like the compassion of Jesus, 
will be characterized by a downward pull.136  
Rather than bending towards the underprivileged from a privileged position, such friendship 
may well involve going “where suffering is most acute” and “building a home” there.137 Further, in 
solidarity with one another, friends enter into one another’s problems, confusions, and questions 
rather than attempting to solve them, or offering trite answers. These are important dimensions of 
friendship to be kept in mind by all, but in particular, by those called to live amongst and befriend 
the poor, in order to be a second incarnation of the gospel.138 
Compassion involves risk and requires vulnerability.139 Practices that foster friendship-
shaped communities include various stances of solidarity: sitting with, standing alongside, 
suffering with, and perhaps even dwelling with another. Such solidarity is not an individual 
practice; rather, it is experienced and embodied in community with friends.140 Further, solidarity 
includes voluntary displacement whereby one recognizes one’s own brokenness, casts off the 
illusion of “having it together,” and ultimately finds oneself in deeper union with the world, 
whether through a change in work or living contexts, or simply through a new attitude towards 
displacement and “faithful perseverance in unspectacular lives.”141 Compassion is also to be 
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outworked through practical action on behalf of the other, including the pursuit of justice. Isaiah 
names God as a God of justice, who longs to be gracious and to extend compassion (30:18).  
In calling the covenant community to pursue justice, the Scriptures implicitly invite us to 
image a God of justice. The Deuteronomist advocates for justice to be pursued by all 
(Deuteronomy 16:20). The Psalmist describes God as a God of righteousness and justice (50:6, 
103:6).142 Thus, as Brueggemann asserts: “There will be right relations with God when there are 
right relations with neighbor.”143 Amos 5:24 advocates for justice to “roll on like a river,” and 
righteousness “like a never–failing stream.” Justice has been described as finding its “source and 
authority” in God.144 Further, God is identified as one who overthrows injustice.145  
As previously noted, God is concerned with economic, legal, and social justice. Likewise, 
communities are to be characterized by these various forms of justice. Justice is integral to 
friendship-shaped community. Justice may be seen as giving to another person that which is due to 
that person (ST II-II.58.1). We come to know what is due to another person through the obligations 
of friendship.146 While it is tempting to conclude within current contexts that friendship and justice 
conflict with one another, friendship does not cancel the obligations of justice.147 Rather, friendship 
(in its various forms) provides strong motivation for seeking justice by various means.148 Aristotle 
recognized the cohesiveness of friendship in regard to the bond of the polis (NE 1155a23). Yet his 
friendship was built upon the presupposition of equality. For the Deuteronomist and the eighth-
century prophets, however, justice for the poor was foundational to the constitution of the 
community.149 
Communities are to be characterized by social justice. The social policies within the 
Deuteronomic covenant require all citizens to be proactive in fostering the health and wholeness of 
the broader community.150 Specific consideration is to be given to those who are socio-
economically marginalized, and their needs for clothing, food, and housing. With ancient Israel, 
this was the triad of alien, widow, and orphan. Within contemporary Western contexts, this may 
include those who still suffer from the (multigenerational) consequences of misguided policies and 
practices of slavery and colonization. 
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Communities are to be characterized by economic justice. Such justice demands an 
alternative economic vision to the contemporary predatory economy, just as it did for those whose 
exploitative practices were condemned by the ancient Hebrew prophets.151 These prophets depict 
God as monitoring the economy; as Brueggemann summarizes, “practice and policy that violate 
what is known of this emancipatory God are sure to end in failure and eventually in big trouble of a 
destructive kind.”152 Practices of balanced reciprocity within the marketplace, demonstrating 
respect for the dignity and the basic needs of all, are essential.153 All are called to pursue the 
common good. Whereas people with a common stake in a viable economy, where all are regarded 
as neighbors and valued as civic friends, seek to generate material security for all, “crooked 
weights” jeopardize the divine presence.154 Dishonest, dehumanizing business practices are 
destructive to community, and must be challenged.  
Thus, legal justice is also integral to friendship-shaped communities. Again, Deuteronomy 
contains relevant recommendations in this regard. Judges are to image an impartial and non-
bribable God (10:17). The court must be proactive in protecting those who would otherwise be 
without an advocate, namely, the poor and disadvantaged (Exodus 23:6). 
 
Summary  
Within this chapter I have identified friendship as a multi-dimensional formative relationship. 
Rather than being opposed to Christian love, Spirit-shaped friendship has been confirmed as a 
school of this love. The equal regard integral to Christian love is fostered through the mutuality and 
reciprocity of friendship. The self-giving inherent in Christian love has been recognized as a 
natural overflow of a life of friendship. Friendship has been recognized as relevant to the 
expression of Christian love throughout varying stages of life, and as nurturing broader 
commitments through the willing of good for God and for others.  
Spirit-shaped friendships have emerged as schools of hospitality, a sharing of life shaped by 
the valuing of otherness, the befriending of strangers, and by conversational and celebrational 
practices. Further, such relationships have been recognized as schools of freedom that, as they seek 
the good of the other, help each other to grow in freedom, potentially also promoting freedom on a 
broader scale. This freedom has been recognised as an expression of loving commitment (rather 
than opposed to commitment), fostered by more intimate forms of conversation, including 
confession, rebuke, frankness of speech, conflict resolution and forgiveness. Spirit-shaped 
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friendships have emerged as schools of wisdom, nurtured through a variety of practices including 
story-telling and discernment. Ultimatly, the Spirit-shaped friendships that are integral to being the 
new humanity are Christic. As a formative school that is used by the Spirit to shape human beings 
in the way of Jesus, friendship is a way of love, hospitality, freedom, commitment, and wisdom. 
Compassion and justice, inherent to friendship-shaped communities, have also been recognized as 
dimensions of the way of the Triune God. 
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10.  A  Strategic  Practical  Theology  of  Friendship:    
Ideals  and  Implementation  
 
Having considered ways in which theology may inform the imagination when it comes to 
friendship, we turn now to thinking strategically. How are the understandings and practices 
identified as vitally important within the normative and systematic stages of this research to be 
encouraged and nurtured within contemporary contexts? How are we to foster a social imagination 
that values practices of mutuality, equal regard, and open friendship? How are we to nurture Spirit-
shaped friendships and friendship-shaped communities?  
Within the strategic stage of fundamental practical theology, Browning encourages an 
understanding of the situation within which we must act to be articulated, followed by the 
identification not only of ideal praxis, but also of means, strategies, and rhetorics to be used within 
this situation.1 I adapt this somewhat, given the generalizability of this research, and begin by 
summarizing ideals of friendship, that have emerged throught this research, before considering 
current trends within contemporary Western culture in the light of these ideals.  
Consideration is then given to communities of practice (broadly speaking) as contexts in 
which these ideals are to be lived out. Specific ways in which friends, families, faith communities, 
pastors, and others can contribute towards the implementation of these ideals are identified. 
Potential is recognized for communities of practice to become intentional communities of reform, 
fostered and informed by a theology of friendship.  
  
I.  Ideals  of  Friendship  
Consideration of the normative movement in light of the descriptive movement suggests not only a 
recognition of the importance and centrality of friendship, and a renewed recognition of friendship 
as a school of love (and thus an ethical relationship), but also an ideal of holistic private-public 
friendships, that overflow into civic friendship and reform. Within such an ideal, the intertwining of 
various dimensions of friendship is recognised; friendship is valued and nurtured throughout the 
life span; and the inter-relationship of friendship, community and justice are considered. Further, 
friendship is recognised as providing a model for civic relationships, that is, for the sort of 
relationship to be fostered amongst citizens (locally and globally), and as integral to various forms 
                                               
1 We are further encouraged to consider how we may “critically defend the norms of our praxis.” Browning, FPT, 55–
56. 
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of reform.2 Ideally, then, friendship is celebrated and nurtured as integral to a covenantal life, and 
as a school of love within Christian communities.  
Holistic friendships are concerned with any and potentially all aspects of life. They are not 
disembodied; nor do they focus purely on relationship with others and with God. Rather, they are 
multidimensional. While this research predominantly focuses on friendships with others and with 
God, friendship with the environment and with self are also recognized as inter-related. This 
multidimensionality is in keeping with ancient Hebrew understandings, feminist insights, 
indigenous perspectives, and with an engaged and porous stance towards the universe (to use 
Taylor’s terminology).  
Ultimately, all these dimensions may be understood as being intertwined within covenantal 
friendships, where in response to God’s befriending, God’s friends also befriend the stranger, and 
learn to love their neighbor as themselves. The experience of God as friend overflows into concern 
for the advancement of well-being and justice for all. Having been claimed by God as friends, we 
are called into a life characterized by the virtues, whereby this friendship impacts other dimensions 
of life, as it spills over into concern for and friendship with others, friendship with the earth and 
with our body, and friendship with our self. 
These dimensions are also interrelated. For example, whereas the violation of solidarity and 
civic friendship harms the environment, multi-dimensional friendship contributes to the care of the 
environment. Similarly, whereas environmental deterioration upsets societal relations, care for the 
environment has a positive impact on such relations.3 Yet as people become friends of the earth, 
and seek to protect and preserve this friend, they not only contribute towards its regeneration, but 
foster friendship with others.4 
As we have seen, the idea that human beings are created for relationship or friendship with 
the earth is suggested by the Hebrew creation account word-play between adam and adamah 
(Genesis 2:6–7). Friendship with the earth extends to friendship with one’s body. This is an 
important yet neglected relationship, even within feminist theology, with the body being 
mistrusted, and treated as more of an enemy than a friend, through much of the history of Western 
Christianity.5 There is a need for healing of the divisions in the way humans think about their 
bodies and themselves. 
                                               
2 While within the previous chapter I used the terminology of Spirit-shaped friendship, within this strategic chapter I 
draw on a wider range of descriptors that are consistent with such friendship. While I begin with and focus on Christian 
contexts, these ideals make sense from a variety of perspectives, Christian and otherwise.  
 
3 See Benedict XVI, "Caritas in Veritate: On Integral Human Development in Charity and Truth," (Vatican City), 4.51.  
4 See Moltmann-Wendel, 118. 
5 Moltmann-Wendel, 103.  
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Further, friendship with oneself, or being oneself, without masks, is implied in being naked 
and not ashamed (Genesis 2:25). To speak of friendship with self is not to privilege the idea of the 
autonomous self. Rather, our selfhood is inseparable from relationships with other selves, including 
God, through whom one ultimately comes to know oneself best.6  
Yet gender stereotypes may create challenges in living out such multidimensional 
friendships. For example, what may initially appear to be feminine virtues, such as being unselfish, 
quiet, and modest, and seeking peace and harmony, may in fact stand in the way of the friendship 
with God, self, and others. Whereas men may tend towards a greater sense of the self, and misuse 
their supposed wholeness, women may forget themselves and experience difficulty and anxiety in 
developing their whole personality. Ultimately it is contrary to friendship with God and with self 
for women or men to belittle themselves, to make themselves invisible, and to not seek wholeness.7 
Friendship with God and self, on the other hand, can have a multidimensional healing impact.8 
Within this portrayal of ideals, friendship and community are recognized as inter-related, 
with intentional communities fostering both friendship and reform. As friendships exist within and 
on behalf of broader communities, friends consider the impact of their intimacy and actions on the 
broader community. Those who exercise leadership within communities recognize not only the 
human need for friendship, they also take inspiration from friendship in the way in which they lead, 
and thus seek to foster relationships of mutuality and equal regard, both within and beyond their 
communities.  
The public-private character of multidimensional friendships intertwines personal intimacy 
with a shared recognition of and concern for the greater good.9 Inter-related networks of small 
groups of friends share together in the common project of nurturing and sustaining in various ways 
the life of their city, town or village.10 Public-private friendships are not vague, exclusive, or 
sentimental; nor are the civic friendships, solidarity, and communal responsibility, into which they 
overflow.  
                                               
6 Chris K. Huebner, A Precarious Peace: Yoderian Explorations on Theology, Knowledge, and Identity, (Waterloo, 
ON: Herald, 2006), 149. 
7 Moltmann-Wendel, 55.  
8 Intriguing examples of the inter-connectedness of these aspects of friendship are to be found in the lives of Teresa of 
Avila and Hildegard of Bingen. Both suffered from ill health in their earlier years. Both, while in their forties, 
experienced a liberating breakthrough in which, as a result of friendship with God and self, they rejected the 
constraining gender-based limitations placed upon them within male-dominated cultures. In each case, friendship with 
God and self and the associated acknowledgement of their vocation appears to have also had a healing impact on their 
body. See Deirdre Green, Gold in the Crucible: Teresa of Avila and the Western Mystical Tradition, (Dorset, UK: 
Element Books, 1989), 159–160. 
9 This is consistent with Biblical and Aristotelian ideals. Where contemporary friendships focus on the private, 
Aristotelian accounts of friendship do not maintain a distinction between public and private. 
10 While MacIntyre asserts that modern notion of friendship is essentially private, it is not exclusively so, and there are 
at least some approximations to the groups of which he speaks, including monastic and apostolic communities, social 
activist groups, mothers clubs, community gardening groups, and more. 
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Communities of friends working together towards reform within various contexts may be 
seen as expressions of civic friendship in alignment with the shalom, justice and mutuality that 
characterize the fullness of God’s reign. Further, friends can work together towards approximations 
to this reign locally, nationally, and globally as they seek to foster civic friendship and to embody, 
and where appropriate institutionalize, social justice. 
While the concept of civic friendship has been neglected within recent centuries, this is a 
theme from antiquity that must be recovered, not only by political philosophers, but also by 
communities. Recognizing covenant communities as being shaped by theologically based civic 
friendship can contribute to the flourishing of friendship-shaped communities. 
The civic friendship for which I advocate is concerned with cultivating a pervasive culture 
of friendship, expressed through attitudes and actions towards others, as well as through interaction 
with various institutions that shape life within communities. Whereas friendship may be understood 
as involving willing good for the friend, civic friendship involves willing good for all (the wider 
community, the other, and beyond).  
Civic friendship is in keeping with the concern for shalom (which can carry implications of 
friendship) evident throughout the Scriptures.11 It is closely aligned with justice, a classical, 
biblical, and contemporary concern that includes the ways in which one lives and works for others, 
and is ultimately informed by the determined, persistent will to respect all as equals.12 Thus 
solidarity with, care, and compassion for those who are other are important aspects of civic 
friendship. The relationship between friendship (personal and civic) and justice is reciprocal, with 
justice fostering various forms of friendship, including personal, familial, political, and social.  
Friendship is certainly more than a metaphor for citizenship. Rather, it is a relationship that 
is fundamental to citizenship.13 Yet citizenship must ultimately be considered globally; we are 
fundamentally world citizens. While there is a tendency for writing on civic friendship to assume a 
national perspective, positive regard for friendship, and for the value of each and every person, 
must ultimately foster the flourishing of civic friendship not only nationally, but also locally and 
internationally.14 Local, national and global dimensions of civic friendship may be expressed 
through learning about how people live in other parts of one’s country and beyond, by learning 
                                               
11 Shalom is a comprehensive and profoundly positive concept implying wholeness and well-being. It can be reflected 
in trust and in table fellowship (Psalm 41:10; Jeremiah 20:10), and carry implications of (political) friendship. F.J. 
Stendebach, " ָשׁלוֹם ," Theological Dictionary of the Old Testament 15 (1974): 15, 19, 21, 29. It ultimately defines the 
relationship between God and human beings. Stendebach, 48. Further, it has eschatological implications, and may be 
seen as that which joins heaven and earth. See Stendebach, 49.  
12 Servais Pinckaers, The Sources of Christian Ethics, (Washington, DC: Catholic University of America Press, 1995), 
434.  
13 See Allen, 136. 
14 Theological perspectives, grounded in and inspired by God’s friendship, must ultimately be global in orientation.  
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about the faith traditions of others, by being willing to help others in times of crisis, and by not 
begrudging others basic assistance with essential needs (whether close by or internationally).15  
 
Ideals  and  Irony  
These ideals clearly have relevance for thinking about relationality, friendship and human 
flourishing both within and beyond the context of communities of faith. Yet while ideals guide 
human flourishing, they can be crushing. Within the Christian faith, irony has been described as the 
tension between our positive visions, on the one hand, and our human frailty, on the other.16 This 
tension is sustained by grace. As friendships contribute to and emerge from the experience of 
grace, it is highly likely that the persons sharing in the friendships will not consistently live up to 
the ideals articulated here. Nevertheless, these ideals are offered with the hope that they promote 
the flourishing of multidimensional friendships within communities of virtue, and the overcoming 
of obstacles to and distractions from such friendships and communities.  
 
II.  Current  Trends  
What then are the current trends within contemporary Western culture that must be navigated, in 
seeking to outwork these ideals? As previously discussed, friendship has come to be seen as a 
private concern and has been sentimentalized and trivialized within contemporary fragmented, 
consumerist cultures. Many friendships are fragmented, rather than being holistic and multi-
dimensional.   
As the modern world typically privileges autonomy and independence over relationships 
and community, individualism has been intensified as a cultural value. Individualism contributes to 
a sense of isolation and lessens the likelihood of thinking in terms of solidarity.17 Relationships 
based on needs or projects may be primarily instrumental, and fail to nurture the kind of connecting 
that leads to deep friendships and lifelong relationships.18  
Within contemporary Western contexts, cultural writers and sociologists are identifying a 
widespread crisis in relationality.19 We have become more alone and isolated; we are currently 
experiencing a crisis of friendship and community, for which there is no single cure. While we 
advance technologically there is growing evidence of isolation, disconnection, fears of difference 
                                               
15 See Sibyl A. Schwarzenbach’s blog post entitled “A Failure of Civic Friendship” published by Huffington Post on 
March 18, 2010. 
16 Browning, From Culture Wars to Common Ground, 272. 
17 See Todd May, Friendship in an Age of Economics: Resisting the Forces of Neoliberalism, (Lanham: Lexington, 
2012), 133.  
18 Wuthnow, 207. 
19 These include Charles Taylor, Anthony Giddens, Zygmunt Bauman, and Jürgen Habermas. 
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and decline in social skills such as empathy.20 Yet while sidelined and sentimentalized, the desire 
for friendship remains.  
How do we fare, then, when it comes to the inter-relationship of friendship and community, 
or the fostering of civic friendship? Private and public concerns have become separated; there is a 
“disconnect” between the concerns of friendship and of community. Further, it seems that cohesive 
moral communities of practice, that seek to offer attentiveness and care, let alone friendship, to 
others, are in short supply. Our societies, traditions, institutions, and relationships have become 
fragmented.21  
A largely unfettered capitalist market, with an accompanying emphasis on consumption and 
investment, promotes entrepreneurial and consumerist relationships. Yet while the dreams 
promoted by consumer advertising may be conducive to so-called trophy friends, they are 
antithetical to the sustaining of friendships with those who differ in ethnicity, status, goals, and 
dreams, let alone the promotion of civic friendship.  
The elevating of instrumentalist, materialist values over relational values, and the detaching 
of individual freedom from communal responsibility, have a negative impact on relationality in 
general, and on friendship in particular.22 Further, rising inequality, driven by technology and 
globalization, damages the sense of shared purpose necessary for the pursuit, let alone the 
realization, of the common good. As market ideology has detached wealth-creation from social 
duty, it has become antithetical to solidarity. Rather, it has given rise to economies of exclusion and 
the globalization of indifference towards those who are other.23 Within such contexts, along with 
ever-growing disparities in economic wealth, we are seeing mounting religious and racial tensions 
and burgeoning xenophobia. Migration, diaspora communities, and pluralism are occurring within 
social environments where there is increasing hostility to the other.  
Friendship has the potential to nurture solidarity, to promote resilience (and where 
necessary, resistance), and to provide a model for the concept of equality. Yet ambivalence about 
friendship continues within many contemporary Western contexts, and many Christian 
communities are caught up within the same cultural ambivalence. While called to be counter-
cultural, Christian communities are also culture-bound. As with any other group, the church both 
contributes to, and feeds from, social networks. Within older monastic and apostolic communities, 
                                               
20 See Sara H. Konrath, Edward H. O'Brien, and Courtney Hsing, "Changes in Dispositional Empathy in American 
College Students over Time: A Meta-Analysis," Personality and Social Psychology Review 15, no. 2 (2011). 
21 See Jonathan R. Wilson, Living Faithfully in a Fragmented World: From MacIntyre's After Virtue to a New 
Monasticism, 2nd ed., (Eugene: Cascade, 2010), 14.  
22 As such themes infiltrate communities and friendships, they are deterrents to the development of friendships that are 
characterized by trust, that resist accounting. See May, 108, 113.  
23 Pope Francis has denounced such economies. Francis, Evangelii Gaudium: The Joy of the Gospel, (Frederick, MD: 
The Word Among Us Press, 2013), 53.  
 160 
cautions against particular friendships, along with homophobic fears, have contributed towards 
centuries of discouragement of and inattentiveness to this relationship.24  While spiritual 
friendships may have been encouraged in some contexts, particular friendships have been actively 
discouraged, and civic friendship has often been neglected.  
Yet there are signs of hope within some situations. Greater openness to friendship in 
Catholic contexts has been encouraged by the reforms of the Second Vatican Council. Abbots and 
senior monks under the Rule of Saint Benedict (which says relatively little about friendship) are 
finding ways to guide others through various intertwined commitments.25 Whereas cautions against 
particular friendships were formerly a common feature of Jesuit training, friendship is now being 
identified as integral to an Ignatian way of life.26 A number of lay communities have emerged in 
recent decades; friendship is recognized as integral to some of these, including L’Arche and Taizé. 
Ambivalence, along with signs of hope, is also evident within local church contexts.  
 
III.  The  Implementation  of  Ideals  within  Communities  of  Practice  
Given these current realities, where then are we to begin in implementing the ideals of a practical 
theology of friendship? The implementation of ideals (as with current realities) takes place within 
the context of communities of practice. Such communities are an integral part of daily life and a 
crucial locus of learning.27 They can be found in homes, schools, workplaces, community centers, 
and congregations, where they can foster or discourage friendship, and where they can reproduce 
justice or injustice.28 
What means and strategies may be used by such communities of practice in addressing the 
current devaluing of friendship? Further, what attitudes and actions contribute towards becoming 
communities of practice that promote holistic private-public friendships, that ultimately overflow 
into civic friendship and reform? As previously noted, we are currently experiencing a relational 
crisis for which there is no single cure. My intention within this section is not to be exhaustive but 
illustrative. Before exploring strategies specific to various groups, I articulate several general 
recommendations. 
                                               
24 While friendship may be used to speak of the more general bond of Jesuit brotherhood, there has been no detailed 
study of the topic of Jesuit friendship. Charles M. Shelton, "Friendship in Jesuit Life: The Joys, the Struggles, the 
Possibilities," Studies in the Spirituality of Jesuits 27, no. 5 (2013): 2, 3.  
25 While McGuire (2010, ix) argues that a discussion of friendship is absent from Benedict’s Rule, Fred Guyette notes 
that two of its chapters (71, 72) have a special bearing on the practices of Christian friendship, and further observes 
friendship’s relevance to specific roles within the monastery. Guyette, 50. 
26 Shelton, 3, 5. 
27 Wenger, 8. 
28 Wenger, 132. 
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Within all contexts, friendship is to be recognized as a basic human need and therefore a 
premoral good, as integral to life as food, clothing, housing, and rest.29 Further, friendship may be 
encouraged as a school of love, hospitality, and wisdom, advancing a moral good, and ultimately 
the compassion and justice that characterize civic friendship, as it fosters a love founded on equal 
regard.30  
Within Christian contexts, friendship may be recognized as consistent with visional 
dimensions of faith. This includes the imago Dei motif, as it contributes to an overarching 
theological narrative of friendship, along with the ideals of covenant community. Further, imaging 
God includes befriending the stranger, and being concerned for the basic needs of all.  
While within explicitly Christian contexts, an overarching theological narrative of 
friendship may serve to shape and ground everything else, within public discourse it may 
temporarily form more of a backdrop. Alternatively, in some public discourse contexts at least, 
there may be a greater openness to other visions that can be characterized as friendship, whether 
based in African understandings of ubuntu, or Māori understandings of mana (sacred power) and 
manaakitanga (including hospitality, caring, kindness, friendship). 
Clearly, the pre-moral, moral, and visional dimensions of friendship are all relevant to the 
consideration of strategy. What then can friends, families, communities of faith, pastors, and others 
do to foster these ideals of friendship?  
 
A.  Friends  
Friends need to be proactive in their cultivation of friendships. Admittedly, there are challenges to 
sustaining good friendships within cultures that encourage us to use others, and to nurturing lasting 
relationships within societies that idolize busyness. Friendships of commitment and availability to 
the other are hard to come by when being unobligated and uncommitted is given greater value and 
priority. Many prioritize consumer activity over relational practices. Further, the reemergence of 
older tribalisms within our world is a deterrent to friendships with those who are other.31 
Nevertheless, the cultivation of authentic friendship is in itself important in terms of 
meeting basic human needs, fostering a school of love and human flourishing, and providing spaces 
where alternative social imaginaries to contemporary consumerism and investment motifs can be 
nourished. Whereas contemporary pressures “press against” the cultivation of close friendships, 
friendship presses back.32  
                                               
29 The concept of the premoral good is widely used in modern moral philosophy and is recognized within Catholic 
natural law. Browning, FPT, 161.  
30 Friendships are morally formative as, even through seasons of pain, friends seek justice, pursue freedom, and foster 
healing. They are fundamental to a full human life. 
31 See Ringma, Hear the Heartbeat, xvii. 
32 May, 121.  
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Whilst an alternative vision is difficult to sustain within consuming societies, friendships 
provide a context of mutual trust and concern within which friends may voice dissatisfaction with 
the status quo, and with the pervasiveness of social norms. Further, friends are well positioned to 
provide mutual challenge and support to one another in seeking to live lives that are more 
congruent with their values and with the pursuit of shalom for all.  
Friendships are to be treasured as God-given gifts, and to be shared, rather than hoarded.33 
Friends are encouraged to take into account the needs of the communities in which they are a part, 
keeping in mind the needs of others as well as themselves. Compassion is to be nurtured; 
exclusivity, or the perception thereof, is to be avoided. The mutuality developed within Spirit-
shaped friendships extends to taking other people’s needs for friendship as seriously as one takes 
one’s own needs.34  
Friendships are not to be rejected because they fall short of cultural ideals of BFF’s or 
besties. Nor should friendships be rejected because they do not live up to the ideals articulated in 
this research. Rather, openness to receiving and expressing the gift of friendship within various 
forms is encouraged.  
Limited experiences of (or perspectives on) friendship thwart the potential for some to see 
beyond private, intimate friendship and to recognize the broader potential inherent within 
friendship. Thus, within contexts where friendship has been devalued, those who do value 
friendships need (through patient friendship) to model for others how to be friends. Rather than 
dismissing a potential friendship when others fail them, they may need to respond with greater 
disclosure.35  
As friendship functions as a school of hospitality, friends will be intentional in extending 
hospitality not only to one another, but also to others, through shared communication and meals. As 
friends seek to develop space for solitude, and for silence, and to support one another in 
appropriately managing distractions, overcoming blockages, and dealing with addictions to 
technology, they will become more fully present and attentive to themselves, to God, to one 
another, and to the other. 
Acknowledging friendship as a school of wisdom, friends help one another discern which 
stories to live by, and which dreams to pursue. As trusted curators of one another’s stories, friends 
are encouraged to collaboratively explore their significance within lived contexts, to help one 
another envision alternative possibilities that are more congruent with whom the other truly is, and 
                                               
33 From the perspective of North American First Nations culture, when gifts are protected as property, they perish; 
when they are passed along, “the giver receives even more.” Stephen H. Webb, The Gifting God: A Trinitarian Ethics 
of Excess, (New York: Oxford University Press, 1996), 44. 
34 One pragmatic way in which such sensitivity needs to be expressed is through discretion in what is posted on social 
media. 
35 This is particularly critical where male friendship has been devalued. 
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to encourage plot changes when stories are indicative of unhealthy external influences. Supporting 
one another in collaboratively discerning and living out vocation includes encouraging one another 
in responding to God’s invitation to friendship. It also includes supporting one another in 
challenging cultural norms and values, and in navigating the challenges of various aspects of 
personal and shared callings. Friends are encouraged to support one another in learning to discern 
the leading of the Spirit, as well as to be discerning within various stages of a friendship’s life.  
Attentiveness to the cultivation of relational growth and repair skills, and to the experience 
of friendship as a school of freedom, is invaluable. Friends are encouraged to cultivate relationships 
of honesty and trust, within which the interrelated practices of confession, rebuke, frankness of 
speech, and forgiveness that contribute to personal freedom and to the growth and repair of 
friendships are practiced.  
As compassion is experienced within friendship, friends will learn to sit with another in 
silence, to stand with another in solidarity, and to enter into one another’s problems rather than 
attempting to solve them. Open friendship includes befriending the stranger and welcoming others; 
openness to God and neighbor will push friends radically beyond themselves.36 As friends 
encourage one another in attitudes and actions of civic friendship, they may well find themselves 
imaging God in their relationships to others, in whatever work they are called to do, paid or unpaid. 
They may also find themselves advocating for economic, educational, health care and legal 
practices that promote justice and friendship. 
Consideration of friendship when it comes to housing decisions is encouraged. Whether 
renting or purchasing, how can open covenantal friendships be nurtured? Friends may look for 
opportunities to practice cluster living, whereby they provide mutual support to one another, and 
one another’s families, while also seeking to befriend others in their community.  
 
B.  Families    
How can these ideals be implemented within families? Further, what guidance does this research 
provide for families when it comes to friendship? It suggests that families recognize friendship as 
foundational to both marriage and parenting. Within family contexts, friendship is both a basic 
human need that needs to be acknowledged and addressed, and a school of love with ethical 
dimensions. 
Parents are uniquely positioned to nurture multidimensional friendships within the 
immediate family, the extended family and beyond. As noted in chapter three, parents exhibit 
characteristics of friendship as they live together with their children, enjoying one another’s 
                                               
36 Jean Vanier, Made for Happiness: Discovering the Meaning of Life with Aristotle, trans. Kathryn Spink, (Toronto: 
Anansi, 2001), 55. 
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company, sharing in discussion, wishing their child well for the child’s sake, and doing an endless 
amount of things for them. The intimacies of home life provide an important context for the 
nurturing of friendship with self, others, God, and creation, as well as an introduction to civic 
friendship through the encouragement of learning about and caring for others.  
I advocate for parents to consider friendship as a telos for parenting. This does not imply a 
“soft” approach to parenting. Rather, it implies seeking to raise children in such a way that they 
become adults with the capacity for relationships with their parents, and others in the wider 
community, that exhibit the characteristics and practices of friendship. The encouragement of such 
friendships, within community and church contexts, can contribute towards the critical familism 
encouraged by Browning and others, and lay a foundation for civic friendship. 
Further, as spouses consider friendship as a paradigm for marital relationships, they are 
encouraged to nurture relationships characterized by mutuality and equal regard. Here it may be 
helpful to consider ways in which the birth of children radically changes the rhythms of friendship, 
and the impact of the presence and age of children on ways in which mutuality is outworked within 
spousal friendship.37  
Friendship, and the communication that undergirds it, is time-consuming. Thus, families 
need to consider ways in which they can make time and create space for friendship. I suggest 
parents commit to working shorter hours in order to effectively nurture friendship between 
themselves, their children, and the communities in which they participate. For example, a 
combined workweek of no more than sixty hours, shared between the marriage partners, can serve 
to provide opportunities for friendship, whilst also protecting the family from materialism, idolatry, 
and the destructive aspects of the market.38 Further, parents need to curb their use of technology in 
order to be more fully present to one another and to their children. Regular rhythms of Sabbath and 
sabbatical will contribute towards the fostering of covenantal friendships within the family and 
beyond. 
Further, parents must model and encourage the befriending of those who are other. Racial 
bias can be instilled at a young age. So can tolerance and empathy for those who are other whether 
in ethnicity, ability, family status or health. Communities of faith are uniquely situated to 
encourage and support friendships between couples, within families, and beyond the family. It is to 
the strategic potential of their role that I will soon turn. But firstly, I turn to a consideration of 
implications and strategies for those in pastoral roles. 
 
                                               
37 See also Browning, From Culture Wars to Common Ground, 292. 
38 Browning, From Culture Wars to Common Ground, 317–318. 
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C.  Pastors  
Embracing a rich practical theology of friendship requires pastors to revisit the ways in which they 
characterize their relationship with God, self, congregants and community. It is imperative for 
pastors to consider the nature of the vision that informs their work and relationships, and to 
challenge cultural norms when it comes to friendship. Pastors are encouraged to immerse 
themselves within “the YHWH narrative” that, as in ancient times, continues to challenge the 
dominant cultural narrative.39 As preacher-scribes, they are encouraged to handle the prophetic 
tradition in ways that nurture an alternative imagination within their communities, thus fostering 
friendship, compassion, justice, and social transformation.40  
Further, pastors need to wrestle with ways in which they can most appropriately attend to 
their own need for friendship. For those in formal pastoral roles within the church, there is evidence 
of friendship being a deeply felt yet largely unmet need.41 While early career clergy typically 
intend to develop collegial and congregational friendships, this intention is often superseded by the 
perceived need to develop ministry, with typical approaches to doing so resulting in diminishing 
close social ties.42 There is a tendency to throw oneself into church relationships and neglect other 
friendships. Many engage in this emotionally and relationally demanding role with a minimal core 
support network that ultimately negatively impacts the effectiveness of their ministry.43 
Opportunities to maintain friendships, whether inside or outside of their workplace, may be 
limited by long work hours, and by the timing demands of church programs, by their own 
perceptions of their role, and by parishioners’ perceptions of pastoral roles. Other obstacles may 
include both internal and external concerns, including fear of the perception that the pastor is 
playing favorites, ethical concerns about multiple roles, real and perceived challenges in 
maintaining reciprocal friendships, and challenges to long-term friendships associated with the 
transitory nature of ministry.44 Further, pastoral mentors and supervisors have tended to discourage 
                                               
39 Walter Brueggemann, The Practice of Prophetic Imagination: Preaching an Emancipating Word, (Minneapolis: 
Fortress Press, 2012), 4. 
40 Brueggemann, The Practice of Prophetic Imagination: Preaching an Emancipating Word, 2–3. 
41 A Canadian study reported that 49% of ministers had two or fewer friends and found friendship to be an unmet need 
within their lives. See Marites N. Sison, "Clergy Struggling with Identity and Feelings of Loneliness, Exhaustion," 
Anglican Journal, December 1, 2006. Many clergy expressed desire for friendship within an Australian study. See 
Stephen Murray Beaumont, "Pastor, Counsellor and Friend: Exploring Multiple Role Relationships in Pastoral Work" 
(PhD diss., University of Queensland, 2012). Within a survey of 1000 Protestant ministers in the US conducted by 
Lifeway, 12% indicated they had no close friends in their congregation, with a further 14% indicating they only had 
one or two friends. David Roach summarizes this study in an on-line article entitled "Pastors Feel Privileged and 
Positive, Though Discouragement Can Come”, October 5, 2011.    
42 Friendship needs have also emerged through research focused on the issue of clergy loneliness. Apparently those in 
formal pastoral ministry not only often neglect to seek the support systems vital for their own self-care; they also tend 
to withdraw from whatever support systems are available when under pressure. William Chris Hobgood, The Once and 
Future Pastor: The Changing Role of Religious Leaders, (Bethesda, MD: Alban Institute, 1998), 36.   
43 See Justin Barrett, "Does Your Pastor Need a Friend?", Christianity Today, September 20, 2017. 
44 See Sison. Also Beaumont, 201. 
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long-term friendships with parishioners, expressing concern that “leaning emotionally on 
parishioners will compromise healthy boundaries.”45  
Clearly pastors will benefit from close mutual friendships with others in similar roles, who 
struggle with similar issues, as well as from anam cara-type friendships, which may not be fully 
mutual. As those who carry responsibility within communities, they may also carry a load of 
frustration that needs to be “safely” poured out to another. As Vanier suggests, such a person may 
be referred to as a “dustbin” friend; that is, a person who has the wisdom to collect the outpoured 
words and emotions without judging, getting worked up, or taking on an inappropriate problem 
solving role.46 Such a person is most appropriately found outside one’s congregation. Having close 
friends as confidantes and as sources of encouragement outside one’s church community provides 
grounding and balance, given the power dynamics that may need to be navigated within pastoral 
friendships. 47 
Yet this research further suggests that pastors recognize friendship as of pastoral and ethical 
value, and as relevant to their role. Some pastors do identify friendship as central to their 
understanding of ministry relationships. For these pastors, friendship may serve as an image or 
model of care, as well as being used to describe particular relationships.48 Yet for others, restricted 
cultural concepts about friendship may result in it being understood too narrowly, and being 
rejected. For example, in Tim Brown’s Reluctant Xtian blog post, entitled “Why Your Pastor is 
Actually Not Your Friend” (Sept 25, 2017), friendship is portrayed as an enmeshed co-dependent 
relationship, where distance cannot be tolerated. 
Such cultural ambivalence and imbalance is rarely challenged by a theology of friendship. 
Contemporary understandings of friendship are seldom brought into conversation with classical 
and theological ideals of friendship within community.49 Rather, it has been all too common for 
theological schools to issue warnings to aspiring pastors against becoming too familiar with their 
congregation, and for those who seek formal counseling training to be warned to be wary of 
friendship, as compounding dual/multiple role issues. For example, according to literature on 
boundary violations, social relationships such as friendship have no place in what may be termed 
                                               
45 Rae Jean Proeschold-Bell and Jason Byassee, Faithful and Fractured: Responding to the Clergy Health Crisis, 
(Grand Rapids: Baker Academic, 2018), 69. Proeschold-Bell and Byassee both acknowledge and critique this 
discouragement of pastor-parishioner friendship. 
46 Jean Vanier, Community and Growth, (New York: Paulist, 1989), 184. 
47 On a practical note, Jason Byassee suggests pastors spend a weekend annually with several people they hold dear. By 
making this an annual tradition, one can avoid accidentally letting a whole year go by without rekindling supportive 
and sustaining friendships. See Proeschold-Bell and Byassee, 52, 74. 
48 Beaumont, 184. Further, in this Australian study, the majority of sample clergy considered that the existence of a 
prior friendship had the potential to add traction to the pastoral encounter. Beaumont, 210, 217. 
49 See Neil Pembroke, Renewing Pastoral Practice: Trinitarian Perspectives on Pastoral Care and Counselling, 
(Aldershot, UK: Ashgate, 2006), 52. 
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professional models of care. Rather, it is thought that allowing movement towards more social 
forms of relationships will likely lead the pastoral practitioner down a slippery ethical slope.50  
Yet this research suggests that rather than avoiding friendships with congregants altogether, 
friendship rather needs to be understood more broadly and more multidimensionally. Friendship 
needs to be reclaimed as an ethical relationship, integral to the Christian life, to pastoral life, to 
civic life, and to reform. 
For the pastor, as for others, friendship both contributes to and requires discernment. Even 
with a commitment to open friendship, the pastor cannot maintain close friendships with all. 
Rather, she must love specific human beings in ways that she would ultimately desire to be able to 
love each and every person.51  
Nevertheless, as love characterized by mutuality and equal regard guides her inner 
disposition, and her actions toward others, her desire will be to promote friendship and justice for 
all.52 Further, through her preaching, teaching, and pastoral care, she has the opportunity to 
encourage open multi-dimensional friendships that serve as schools of love, hospitality, freedom, 
and wisdom, and to foster friendship-shaped communities, characterized by compassion and 
justice.  
Given their role and responsibilities, pastors (along with spiritual directors) are uniquely 
placed to explore and encourage the concept of friendship with God with their congregations. The 
theological imagination has an impact on theological experience; the images people have of God 
impact their relationship with God.  
The image of friendship with God is powerful and transformative, with implications for 
spirituality, ecclesiology, and ethics. It implies that God is for us; it is suggestive of intimacy, trust, 
generosity, and closeness. Yet it also implies detachment, respect for otherness, and for the mystery 
of strangeness.53 While there may be some dangers in this imagery, associated with the 
contemporary sentimentalizing of friendship, there are also dangers associated with the more 
traditional focus on father images of God, including dependency, and “a perpetual childhood” 
without growth in responsibility, maturity and self-determination.54 Images of God as friend need 
not replace those of parenthood, but rather complement them. 
                                               
50 According to an online resource by Ruth Kibbie entitled “Pastoral Relationships v. Friendships”, pastors are to 
“avoid the slip” from the one-directional public pastoral role to the mutuality of the private relationship of friendship. 
(This 2012 resource can be found at http://kyros.org/resources/pastoral-boundaries/). 
51 As in Weil, 135–136. 
52 See Louis Janssens, "Norms and Priorities in a Love Ethics," Louvain Studies 6, no. 3 (1977): 229. This is more 
nuanced than simply seeking “the greatest good for the largest number”. Browning, FPT, 162–163.  
53 Moltmann-Wendel, 6. 
54 Elisabeth Moltmann-Wendel, "Friendship – the Forgotten Category for Faith and Christian Community: A 
Perspective for the Twenty-First Century," in Passion for God: Theology in Two Voices, (Louisville: Westminster John 
Knox, 2003), 36. 
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Pastors are also well placed to encourage practices that foster friendship with God, self, and 
others. They can encourage talking with God, as with a friend, and the fostering of discernment 
strategies for learning to listen in response. Friendship with self can be encouraged through 
modeling and teaching the importance of healthy self-love and self-care. Friendship itself can be 
recognized and encouraged as a spiritual discipline.55  
Where there is resistance to the valuing of friendship (multi-dimensional or otherwise), it 
may be preferable for pastors to draw on a “tell it slant” perspective by focusing initially on 
specific practices of friendship, rather than friendship itself. Practices of hospitality, for example, 
can be considered from the perspective of marriage, parenting, church, or community, as well as 
from the perspectives of relationship with God, self, others, and the earth. 
 
C.  Communities  of  Faith  
Friendship is relevant not only to families and pastors, but also to the communal transformation 
envisaged as contributing to the formation of the new humanity. What guidance then does this 
research provide for faith communities when it comes to friendship?56  
This research suggests that faith communities explore the relevance of friendship to the 
alternative vision they nurture. As they do so, they will benefit from the critical retrieval of 
traditions of friendship, including (but not limited to) those described in previous chapters. Given 
that the alternative vision that is to shape the collective imagination of communities of faith is 
ultimately theological, there is benefit in exploring ways in which a narrative of friendship can be 
used to tell the Christian story. 
Communities of faith will benefit from giving attention to the images of God cultivated 
through their shared life, and considering ways in which the concept and possibility of friendship 
with God can be explored and encouraged. They will also benefit from considering their identity as 
a community of friends.  
As previously discussed, for communities of faith to recognize their fundamental identity as 
a community of friends is not to downplay the issue of church order, but rather to situate it 
appropriately, and provide an important perspective for considering the fruitfulness of organization 
and ministries.57 This community of friends is to be open, modeling the open welcome and 
hospitality of God.  
                                               
55 See Phillips, 180–182. Further, the purpose of all spiritual disciplines can be recognized as relational, and as 
fostering love for God and neighbor.  
56 My suggestions here are primarily focused on church communities; some will also be relevant to monastic, apostolic, 
and other communities. 
57 John of Taizé, 122. 
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As ecclesial communities recognize themselves as households of Christ’s friends, a 
theology of friendship within and among churches will be transformative to their sense of mission 
and vision. It is more common for the church to be described as a family. Yet whereas family 
symbols can seduce people to remain childlike, dependent, and obedient, imagining the church as a 
community of friends suggests mutuality, solidarity, freedom, and maturity.58 Further, it is a more 
inclusive image for those who are single. Yet envisaging “congregations” as communities of open 
friendship need not replace the more prevalent images of congregations as family.59 Rather, these 
images can appear alongside and enrich each other, within songs, stories, and sermons, all of which 
contribute to the shaping of the imagination. 
Faith communities are uniquely positioned to encourage friendship within families through 
pre-marital and marital support that nurtures relationships of mutuality between spouses. As 
churches seek to promote a critical familism and a critical culture of marriage, friendship can 
provide a model for responding to inequalities, communication challenges and power distortions.60 
The theological theme of friendship can inform the development of marriage services, as well as 
other forms of liturgy within church contexts. 
Churches need to be proactive in valuing male friendship and in challenging distorted 
cultural perspectives on what it means to be male. Further, congregants will benefit from 
considering ways in which they can appropriately befriend those who pastor amongst them. They 
are encouraged to get to know them as fellow human beings, and to avoid unrealistic expectations 
of them, along with temptations to put them on a pedestal. 
Through their ministry, many pastors already foster the development of small communities 
where friendship with God spills over into love for and friendship with others, nurtured through 
prayer, discernment, forgiveness, and reciprocal pastoral care. Yet there is fragility to friendships, 
and to Christian communities. Communities must be prepared to navigate the ups and downs of 
potentially difficult friendships, including conflict, hurt and rejection.61 They must be encouraged 
and equipped to overcome the principle of likeness, to extend friendship to those who are other, 
and to foster civic friendship.  
 Faith communities are further encouraged to consider whether there is a particular group 
that they are called to collaboratively befriend, whether shut-in elderly, isolated immigrants, those 
                                               
58 The image of church as family is both biblical and contemporary. Yet the nuclear family of the twenty-first century 
provokes different images and associations to that of the extended family household within the ancient Near East. 
While many experience strong positive emotional images associated with family, including security, protection and 
(ideally) unconditional belonging, family can also be a place where dependency is experienced, obedience is 
demanded, and intimacy can result in seclusion from others. See Moltmann-Wendel, "Friendship," 39. 
59 Moltmann-Wendel, "Friendship," 36. 
60 See also Browning, From Culture Wars to Common Ground, 307. 
61 See Swinton, Resurrecting the Person, 162. 
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with mental health challenges, or another marginalized group. Clearly, people need to encounter 
one another before they can become friends. Faith communities need to be supported in the 
struggle to live lives of friendship and grace within the broader community, including finding ways 
to connect with the marginalized, whether due to different ethnicity, mental health, or otherwise.62 
As they do so, there is potential for liberation from fears and false assumptions of those who are 
different, and for the liberation of others through friendship.63 Yet, while some will accept the offer 
of friendship, there is also the possibility that friendship may be rejected. Once again, the value of 
learning to navigate conflict, hurt and rejection is evident. 
As with specific friendships, faith communities can advocate for economic systems, health 
care and legal practices that promote justice and friendship. For example, in the face of neoliberal 
economic policies, they can support local economies and community initiatives that seek to resist 
dominant ways of doing business and to “create new ways of surviving and thriving.”64 Or where 
mental health services have focused on independence, faith communities may advocate for 
adequate attention to be given to relationality and opportunities for friendship. 
 
E.  Academics,  Educators  and  Authors  
Clearly, various forms of education have the potential to play a pivotal part in nurturing an 
imagination shaped by friendship. Such education may be overtly theological or otherwise. It may 
take place through the academy or the church, through lectures, sermons, books, the arts, and 
through relationship.65 
Writing that is inspired and informed by a rich theology of friendship has the potential to 
profoundly shape the imagination. This suggests the value of a rich theological education for 
various kinds of artists, including authors and songwriters, as well as for those called to formal 
pastoral ministry. Writers of children’s bible stories, and developers of Christian education 
curriculum for various ages are strategically well placed to nurture a rich theology of friendship, as 
are worship leaders, pastors, preachers, and spiritual directors.  
The work of academics such as spiritual or ascetical theologians, and historians within 
various contexts also has potential to contribute to a robust understanding of friendship, its values, 
and its practices. Yet writing that is inspired and informed by a rich theology of friendship need not 
                                               
62 Many marginalized people do not get the opportunity to meet people other than those with difficulties similar to their 
own. See Swinton, Resurrecting the Person, 146–147. 
63 Swinton, Resurrecting the Person, 162. 
64 Maria Bargh, "A Small Issue of Sovereignty," in Resistance: An Indigenous Response to Neoliberalism, ed. Maria 
Bargh, (Wellington: Huia, 2007), 144. 
65 Knowing, after all, is a relational process, learned and nurtured through relationship. See Irene Alexander, Glimpse 
of the Kingdom in Academia: Academic Formation as Radical Discipleship, (Eugene: Cascade, 2013), 50. 
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be overtly theological. A comprehensive vision of friendship can be communicated through novels 
for younger and older readers, including sagas such as Tolkien’s Lord of the Rings.  
  
IV.  The  Transformative  Potential  of  Communities  of  Practice    
As these ideals are implemented within communities of practice, it is to be anticipated that they 
become increasingly sustaining and transformative. Our current need, within increasingly 
fragmented and polarized contexts, is for communities of practice with the potential to foster 
reform, relational, moral, and economic. In the late twentieth century, Alasdair MacIntyre likened 
this age to the era of the Roman Empire’s fall. He asserted the need for new forms of community, 
and for another (although doubtless very different) St. Benedict to sustain civility and the 
intellectual and moral life through the current dark ages. Subsequently, the need for such forms of 
community has only increased.  
We do, indeed, need new reformers. However, as is evident within the lives of many of our 
conversation partners, the work of reform is nurtured within contexts of community, including 
friendship. The ministry of the Hebrew prophets was nurtured within the context of prophetic 
communities. With the new monasticism of the fourth century, priests and bishops were not 
isolated from friendship, but rather continued to live in community with friends. Friendship and 
community between “the Saints” in the late eighteenth and early nineteenth century contributed 
towards the liberation of slaves, the abolition of the slave trade, and penal system reform. 
Within the twenty-first century, there continues to be a need for reforming communities 
within various contexts that can respond creatively to crisis and injustice in ways that serve the 
common good. Some such communities may resonate with and pursue monastic values. (Alasdair 
MacIntyre’s After Virtue has been used as a springboard from which to advocate for a new 
monasticism).66 As various forms of monasticism are renewed within contemporary contexts, I 
advocate for a theology of friendship to contribute to the development, content and telos of 
monastic rules. Other communities may be apostolic in nature, commited to contemplation within 
the context of an active life. As various apostolic communities are renewed or pioneered, there is 
likewise potential for a theology of friendship to feature within the rule or exercises that guide their 
shared life.  
There is much to be gained by intentional communities (monastic, apostolic, small groups, 
congregations, and otherwise) that, while seeking the good to which they are called, nurture 
                                               
66 Jonathan R. Wilson, Living Faithfully in a Fragmented World, (Harrisburg, PA: Trinity, 1998). Within this first 
edition, the final chapter exploring the concept of “New Monasticism” was something of an afterthought, inspired by 
MacIntyre’s cryptic closing comment in After Virtue. Yet by the time the second edition was published in 2010 a lively 
network of new communities had emerged. 
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friendship (private, public, and civic). Intentional communities may be comprised of formal 
communities of faith or informal groups of friends and families. 
Such communities may be described as prophetic communities, to the extent that they are 
nourished by a prophetic imagination or vision, evoking an alternate awareness, and way of life, to 
that of the dominant culture.67 As various discourses tie communities of practice into “broader 
constellations” and contribute to the social imagination,68 prophetic communities can have a 
positive impact on other communities as they nurture friendships and foster practices of friendship, 
cultivate an alternative vision, and encourage civic friendship. Communities that seek to live out 
such multidimensional friendships, however imperfectly, may also be described as covenantal 
communities. 
 
Summary  
Within this strategic chapter I have identified ideals of friendship and considered present realities. 
Whereas the ideal of holistic private-public friendship for which I advocate is multidimensional, 
intertwining friendships with others, with God, with the environment and with self, current realities 
reflect sentimentalized, trivialized perspectives on friendship. While the ideal acknowledges and 
fosters the inter-relationship of friendship and community, current realities disconnect the two. The 
ideal of public-private friendship overflows into solidarity, communal responsibility, reform, and 
civic friendship, yet these public dimensions of friendship are not widely encouraged.  
The implementation of ideals has been identified as taking place within communities of 
practice. Suggested strategies for the implementation of ideals by various communities of practice, 
including friends, families, pastors, and faith communities have been provided; these take into 
account premoral, moral and visional dimensions of a theology of friendship. As these ideals are 
implemented within communities of practice, they become transformative communities, fostered 
and informed by a theology of friendship. 
I acknowledge that within consumerist, individualistic contexts such communities and 
ideals may be difficult to sustain. Yet, through the outworking of a fully practical theology of 
friendship it is to be hoped that communities of friends within a variety of contexts will provoke 
and transform the world within which they form an integral part. 
                                               
67 Such communities seek to bring the claims of the tradition (Christian, indigenous or otherwise) and the situation of 
enculturation into “an effective interface.” See Brueggemann, Prophetic Imagination, 2.  
68 Wenger, 132. 
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CONCLUSION  
 
Within this final chapter I draw together the various threads of this research. This includes 
reiterating the study’s aims, context, and methodology, reviewing key findings from each stage of 
reflection, providing a summary, identifying limitations, and considering opportunities for future 
research.  
 
I.  Review  of  Aims,  Context,  and  Methodology  
This research has taken place within the academic discipline of practical theology, and made use of 
the methodology of mutually critical correlation, in order to make a constructive proposal about the 
place and shape of friendship as relevant and indeed crucial to contemporary communities of faith. 
While my focus has been on envisioning and empowering the community of faith through this 
practical theology of friendship, the extending of the theological and social imagination for which I 
advocate, and the practice(s) of friendship that I encourage, are ultimately on behalf of the world. 
Further, many insights and ideals are relevant to wider communities.  
As noted in chapter one, the reciprocity within this research goes beyond that of a two-way 
street, or a fusion between two visions. It includes dialogue between Christian traditions and 
theological sub-disciplines, as well as between theology and other disciplines. In regard to 
normative traditions, classical traditions have been considered in addition to Scriptural sources and 
subsequent Christian traditions. It is also worth noting that there are multiple horizons inherent 
within the various traditions; some of these writings (e.g. Aelred’s De spiritali amicitia) may easily 
be seen as the fusion of classical, biblical and “contemporary” horizons of the past.  
Thus, I have suggested that a preferable analogy for the mutuality of correlation within this 
research is that of the reciprocity that characterizes communication amongst a community of 
friends, and conversation partners, who are other. These friends may differ in status, influence on 
others, gender, ethnicity, era, and context. Yet ideally their communication with one another is 
characterized by reciprocity, respect, and frankness of speech. 
 
II.  Friendship’s  Current  Status  
Aspects of the aforementioned conversation were evident within my descriptive chapter, as 
contemporary friends respond to the writings of others. Friendship’s status within the West was 
identified as controversial within the twentieth century, and as remaining so within the twenty-first 
century. Friendship has been disdained, or valued from a primarily utilitarian perspective. It has 
also been recognized as having transformative potential, and as a model for other relationships. 
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New technologies have been recognized as having potential to both challenge and enrich 
friendship. 
The questions that emerged in the descriptive phase were drawn from both theological and 
secular writings, sometimes in conversation with one another, sometimes in conversation with 
previous writers. They included: Is friendship integral to what it means to be human? Is friendship 
relevant to human relationship with God? What relationship is there between friendship and the 
radical love of neighbor encouraged within the Scriptures? What does friendship have to do with 
community? 
  
III.  Classical,  Biblical,  and  Subsequent  Texts  
The conversation was continued within normative chapters, as interpretations of and challenges to 
various normative writings by subsequent friends were acknowledged. While the questions 
emerging from the descriptive stage shaped my exploration of normative texts, they were not 
inconsistent with question arising within these texts.  
In the writings of the classical philosophers we found friendly civic relations explicitly 
identified as integral to any good society. Here also friendship emerged as essential to life, for men 
of status, at least. Potential for friendship with the divine was discounted, unlike Biblical claims.  
Friendship emerged as integral to key aspects of the Hebrew Scriptures. Although the 
specific term civic friendship was not used, relationships characterized by good will towards and 
action on behalf of the other become apparent within this chapter as integral to covenantal 
community. Personal-public friendship is required of the covenant community as they image God 
in promoting justice. This is evident through the encouragement of empathy, affection expressed in 
action, and the honoring of those who are other, as well as through the pursuit of balanced 
reciprocity.  
Within discussion of Second Testament texts, Jesus was identified as modeling open 
friendship and thus transcending the classical limits of friendship. Similarly, Jesus was recognized 
as affirming, modeling, and extending the classical ideal of laying down one’s life for one’s 
friends, in ongoing accompaniment. Paul has been identified as drawing on the Greco-Roman topos 
of friendship as he speaks of reconciliation. 
Subsequent Christian writings acknowledged the interrelationship of friendship and 
community, confirmed the appropriateness of speaking of friendship with God, and affirmed 
friendship as sacramental and eschatological. Further, they indicate potential for greater 
attentiveness to be given to friendship between genders, both inside and outside of marriage 
contexts. While friendship has been a neglected theme within Christian traditions, this chapter 
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portrays friendship as present among some of the most important thinkers within Christian 
traditions. 
 
IV.  Theology,  Friendship,  and  the  Social  Imagination  
As I sought to develop core normative ideals, and to deepen understandings of the Christian 
tradition in relation to the importance, pervasiveness and formative potential of friendship, 
conversation partners varied from section to section. This was not a matter of one discipline versus 
another, but rather bringing various disciplines and sub-disciplines into conversation. 
Within chapter seven, I explored doctrines of God and creation, identifying communities of 
mutuality as inherent within both. Limitations of the analogy of friendship when it comes to God 
were recognized. Nevertheless, friendship was acknowledged as a potential analogy for relationship 
between God and human beings. Building on a doctrine of creation that emphasizes mutuality, I 
advocated for friendship, in its various forms, to be recognized as integral to being human. 
Friendship was also recognized as relevant to life within broader communities, and as fostering 
concern for the common good. 
Chapter 8 focused on open friendship and the human vocation of being imago Dei, explored 
within the context of Christology, ecclesiology, and pneumatology. Friendship has been recognized 
as integral to the human and divine nature of Jesus. Within a Christological frame, friendship was 
identified as being characterized by openness, the abandonment of status and accompaniment. 
Friendship has been recognized as clearly intertwined with being the new humanity, and ecclesial 
implications of this identified. The Spirit has been recognized as life-giving and liberating.  
Chapter 9 explored themes of love, friendship, and community in relation to imaging God. 
Friendship was recognized as a multi-dimensional formative relationship that is not opposed to 
Christian love, with its focus on love of neighbor (as suggested by some influential writers), but 
rather as a school of this love, fostering equal regard, reciprocal self-giving, nurturing broader 
commitments through the willing of good for God and for others, and relevant throughout varying 
stages of life. Spirit-shaped friendships and friendship-shaped communities have been recognized 
as having potential to reflect the character of God, used by the Spirit to shape human beings in the 
way of Jesus. and to shape us in the way of God. Spirit-shaped friendships emerged as schools of 
hospitality, freedom, and wisdom; friendship-shaped communities emerged as nurturing 
compassion and justice. 
As normative and descriptive texts were drawn into dialogue within the systematic section, 
at times bringing theological voices from different contexts, eras, or sub-disciplines into dialogue 
with one another contributed to greater insight. At other times perspectives from philosophy and 
anthropology were bought into conversation with theology. The challenging of the Christian 
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tradition by others was characterized by both give and take. For example, the challenge to the 
Christian tradition by anthropologist Terrell provoked the acknowledgement that whilst at times hidden and discouraged within the tradition (broadly speaking), friendship is present within the 
biblical narrative, and amongst some of Christianity’s most important thinkers. In return, Terrell’s 
essential insight is both affirmed and grounded within a metaphysical vision. Within systematic as 
well as strategic sections, advocates for civic friendship have been bought into conversation with 
one another, with biblical mandates for life and community, and with eschatological norms. 
  
V.  An  Ideal  of  Friendship  
Within the strategic phase I sought to identify implications of this dialogue for the more fully 
informed practice of friendship within communities of practice. The ideal of friendship that 
emerged through this research was identified as one of holistic private-public friendships, that 
overflow into civic friendship and reform. Further, friendship emerged as providing a model for the 
sort of relationship to be fostered amongst citizens (locally and globally), and as integral to various 
forms of reform.  
 
VI.  Summary,  Limitations,  and  Opportunities  
In conversation with a variety of conversation partners, friendship has been identified as integral to 
being human, as relevant to God, and to human relationship with God. Friendship has been 
identified as a school for the love of neighbor encouraged within the Scriptures, with authentic 
friendship nurturing compassion, wisdom, freedom, and hospitality. As such, it also emerges as a 
school that contributes to civic friendship.  
In closing, I articulate limitations of this thesis, and identify such limitations as 
opportunities for further research. I acknowledge that in some respects, this research resembles a 
broad survey course. It has not been possible to do justice to all themes that have emerged, nor to 
all writers that have been included. Civic friendship within Deuteronomic and prophetic texts has 
been acknowledged and briefly discussed, but remains a theme worthy of further exploration, as 
does the language of friendship within traditions of Christian mysticism. Various other non-western 
and non-English texts need to be further explored. Important issues such as friendship and sexuality 
are deserving of greater attention. Friendships in the workplace, and civic friendship within 
business and the marketplace, require focused attention.  
A gestalt of deep friendship remains to be developed, along with ways in which traditions 
of spiritual direction and spiritual friendship may contribute to such friendship. There is scope for 
further exploration of friendship as a telos for parenting, teaching, and pastoring. The complexity 
of nurturing friendship within pastoral contexts is certainly worthy of further study. Threats to 
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friendship, including ways in which sin impacts and distorts the pursuit and practice of friendship, 
require examination. Ideas related to civic friendship need to be more deeply explored within 
specific contexts, including relationships between colonizers and colonized, black and white, in 
various contexts. An appropriate response to these limitations may be to take up various themes, 
and to explore various other traditions and texts, through a series of journal articles. 
Through critical correlation, it is capable to develop contributions to public life that draw on 
theological sources, yet do not render a specific faith commitment essential.1 Thus, while I note the 
potential for an overarching theological narrative to inform the imagination, it is possible for an 
alternative narrative to inform the social imagination and undergird many aspects of the 
multidimensional practice of friendship for which I advocate. There may be potential for first 
nation narratives, for example, to inform the social imagination in ways that support a similar ideal 
of friendship. This is an area worthy of further research. 
Within the methodology chapter, reference was made to the movie Whale Rider. As noted, 
the story of and the story behind the Whale Rider do not negate but rather demonstrate the need for 
mutually critical correlation. While this research has not drawn explicitly on Māori perceptions and 
practices, I have, throughout this research, been alert to the potential for this research to foster 
dialogue between traditional Māori understandings, Christian understandings, and current 
perceptions and practices. There is potential for the ideals that have emerged within this research to 
be explored more specifically within the context of Aotearoa, and relationships between tangata 
whenua (people of the land) and tangata tiriti (the people of the Treaty). Similarly, the ideals that 
have emerged through this research may be bought into dialogue with other first nation ideals, 
within many other contexts where there is a need for reconciliation and genuine reciprocity.  
Further, there is potential for this practical theology of friendship to be extended into a 
public theology that addresses how people from different backgrounds (faith, ethnicity, and so on) 
can “live together well.”2 This research may also provide a springboard for the development of a 
spirituality of friendship. 
It is my hope that this project not only provokes further research, but that it also contributes 
towards the fostering of multidimensional private-public friendships, civic friendship, and 
ultimately transformed communities. As friendship is recognized as integral to what it means to be 
human, may friendship with those who are other be increasingly celebrated. As friendship is 
recognized as integral to what it means to be the new humanity, may communities of faith find 
ways to foster this school of love, freedom, wisdom, and to foster communities shaped by 
                                               
1 See also Lex Stewart McMillan, "Persons, Divine and Human, and Therapy: A Critical Correlation between a 
Trinitarian Analogy of Persons and Narrative Therapy" (PhD diss., 2016), 156. 
2 Miller-McLemore, Christian Theology in Practice, 72. 
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friendship, compassion, and justice. As friendship is recognized as integral to God and to 
relationship with God, may this practical theology of friendship provide inspiration and 
encouragement to imago Dei, evoke an alternate awareness, and way of life to that of the dominant 
consumerist neoliberal culture, and nourish a prophetic imagination shaped not only by an 
eschatological vision of friendship, but also by experience of the friendship-love of God. 
 179 
REFERENCES  
  
Adams, Glenn, and Victoria C. Plaut. "The Cultural Grounding of Personal Relationship: 
Friendship in North American and West African Worlds." Personal Relationships 10, no. 3 
(2003): 333–347. 
Alexander, Irene. Glimpse of the Kingdom in Academia: Academic Formation as Radical 
Discipleship. Eugene: Cascade, 2013. 
———. You Can't Play the Game If You Don't Know the Rules: How Relationships Work. Oxford: 
Lion, 2009. 
Allan, Graham, and Rebecca G. Adams. "The Sociology of Friendship," 123–132 in Clifton D. 
Bryant and Dennis L. Peck, ed., 21st Century Sociology: A Reference Handbook, 
(Thousand Oaks, CA: Sage, 2007). 
Allen, Danielle S. Talking to Strangers: Anxieties of Citizenship since Brown v. Board of 
Education. Chicago: The University of Chicago Press, 2004. 
Anderson, Ray Sherman. On Being Human: Essays in Theological Anthropology. Grand Rapids: 
Eerdmans, 1982. 
Anglund, Joan Walsh. A Friend Is Someone Who Likes You. New York: Harcourt, 1958. 
Arendt, Hannah. The Human Condition. Chicago: University of Chicago Press, 1958. 
Aristotle. The Complete Works of Aristotle: The Revised Oxford Translation. One-Volume Digital 
ed.: Princeton: Princeton University Press, 2014. 
Armstrong, Karen. Twelve Steps to a Compassionate Life. New York: Knopf, 2011. 
Augustine. The City of God, Books XVII–XXII. Translated by Gerald G. Walsh and Daniel J. 
Honan. The Fathers of the Church. Vol. 24: Washington, DC: Catholic University of 
America Press, 2010. 
———. The City of God. Books VIII–XVI. Translated by Gerald G. Walsh and Grace Monahan. 
The Fathers of the Church. Vol. 14: Washington, DC: Catholic University of America 
Press, 2008. 
Bailey, Kenneth E. The Good Shepherd: A Thousand-Year Journey from Psalm 23 to the New 
Testament. Downers Grove: IVP, 2014. 
Baldwin, Lewis V. Toward the Beloved Community: Martin Luther King Jr. And South Africa. 
Cleveland: Pilgrim, 1995. 
Baltzly, Dirk, and Nick Eliopoulas. "The Classical Ideals of Friendship," 1–64 in Barbara Caine, 
ed., Friendship: A History, (London: Equinox, 2009). 
Barclay, William. New Testament Words. Philadelphia: Westminster, 1974. 
———. The New Testament: A New Translation. Vol. 2, London: Collins, 1969. 
 180 
Bargh, Maria. "A Small Issue of Sovereignty," 133–146 in Maria Bargh, ed., Resistance: An 
Indigenous Response to Neoliberalism, (Wellington: Huia, 2007). 
Barrett, Justin. "Does Your Pastor Need a Friend?" Christianity Today, September 20, 2017. 
Barry, William A. A Friendship Like No Other: Experiencing God's Amazing Embrace. Chicago: 
Loyola Press, 2008. 
Barth, Karl. Church Dogmatics. Vol. 3.1, Edinburgh: T&T Clark, 1958. 
———. Church Dogmatics. Vol. 3.2, Edinburgh: T&T Clark, 1936. 
———. Church Dogmatics. Vol. 2.1, Edinburgh: T&T Clark, 1949. 
———. Ethics. Translated by Geoffrey W.  Bromiley. New York: Seabury, 1981. „Ethik”, 1928–9. 
Battle, Michael. "The Theology of Community: The Ubuntu Theology of Desmond Tutu." 
Interpretation 54, no. 2 (2000): 173. 
Bauckham, Richard. "Introduction," 1–6 in Margaret Kohl, ed., Jürgen Moltmann: Collected 
Readings, (Minneapolis: Fortress, 2014). 
———. The Theology of Jürgen Moltmann. Edinburgh: T&T Clark, 1995. 
Beaumont, Stephen Murray. "Pastor, Counsellor and Friend: Exploring Multiple Role 
Relationships in Pastoral Work." PhD diss., University of Queensland, 2012. 
Beer, B. "Friendship, Anthropology Of." In International Encyclopedia of the Social & Behavioral 
Sciences, edited by Neil J. Smelser and Paul B. Baltes, 5805–5808. Amsterdam: Elsevier, 
2001. 
Benedict XVI. "Caritas in Veritate: On Integral Human Development in Charity and Truth." 
Vatican City. 
Bergman, Jan, A.O. Haldar, and Gerhard Wallis. " אהב ." TDOT 1: 99–118. 
Blau, Peter Michael. Exchange and Power in Social Life. New York: Wiley, 1964. 
Bohman, James, and William Rehg. "Jürgen Habermas." SEP Fall (2017). 
Bonhoeffer, Dietrich. Ethics [„Ethik”]. Translated by Neville Horton Smith. London: SCM, 1955. 
———. Letters and Papers from Prison. 3rd ed. London: SCM, 1971. 
Botterweck, G. Johannes, and Helmer Ringgren. Theological Dictionary of the Old Testament. 
Translated by John T. Willis et al. 15 vols. Grand Rapids: Eerdmans, 1974–2006. 
Bourdieu, Pierre. Outline of a Theory of Practice. Cambridge: Cambridge University Press, 1977. 
Brady, Bernard V. Christian Love. Washington, DC: Georgetown University Press, 2003. 
Bretherton, Luke. Hospitality as Holiness: Christian Witness Amid Moral Diversity. Aldershot: 
Ashgate, 2006. 
 181 
Browning, Don S. Equality and the Family: A Fundamental, Practical Theology of Children, 
Mothers, and Fathers in Modern Societies. Grand Rapids: Eerdmans, 2007. 
———. From Culture Wars to Common Ground: Religion and the American Family Debate. 2nd 
ed. Louisville: Westminster John Knox, 2000. 
———. A Fundamental Practical Theology. Minneapolis: Fortress, 1996. 
———. "A Practical Theology of Families," 271–305 in From Culture Wars to Common Ground: 
Religion and the American Family Debate, (Louisville: Westminster John Knox, 2000). 
———. "The Relation of Practical Theology to Theological Ethics," 391–408 in Equality and the 
Family: A Fundamental, Practical Theology of Children, Mothers, and Fathers in Modern 
Societies, (Grand Rapids: Eerdmans, 2007). 
———. "Toward a Fundamental and Strategic Practical Theology," 3–30 in Equality and the 
Family: A Fundamental, Practical Theology of Children, Mothers, and Fathers in Modern 
Societies, (Grand Rapids: Eerdmans, 2007). 
Brueggemann, John, and Walter Brueggemann. Rebuilding the Foundations: Social Relationships 
in Ancient Scripture and Contemporary Culture. Louisville: Westminster John Knox, 2017. 
Brueggemann, Walter. Genesis. Louisville: Westminister John Knox, 2010. 
———. The Practice of Prophetic Imagination: Preaching an Emancipating Word. Minneapolis: 
Fortress Press, 2012. 
———. The Prophetic Imagination. 2nd ed. Minneapolis: Fortress, 2001. 
Bruner, Frederick Dale, and William Hordern. The Holy Spirit - Shy Member of the Trinity. 
Minneapolis: Augsburg, 1984. 
Bruner, Jerome S. The Culture of Education. Cambridge: Harvard University Press, 1996. 
Bruni, Frank. "How Facebook Warps Our Worlds." The New York Times, May 21, 2016. 
Brunner, Emil. The Divine Imperative: A Study in Christian Ethics. Translated by Olive Wyon. 
London: Lutterworth, 1937. 
Burnaby, John. Amor Dei: A Study of the Religion of St. Augustine. London: Hodder & Stoughton, 
1938. 
Burrell, David B. "Friendship with God in Al-Ghazali and Aquinas," 43–56 in Leroy S. Rouner, 
ed., The Changing Face of Friendship, (Notre Dame: University of Notre Dame Press, 
1994). 
Burt, Donald X. Friendship and Society: An Introduction to Augustine's Practical Philosophy. 
Grand Rapids: Eerdmans, 1999. 
Carmichael, Liz. Friendship: Interpreting Christian Love. London: T&T Clark, 2004. 
Carr, Glynis. "The Female World of Love and Racism: Interracial Friendship in U.S. Women's 
Literature, 1840-1940." PhD diss., The Ohio State University, 1989. 
Carr, Nicholas. The Shallows: What the Internet Is Doing to Our Brains. New York: Norton, 2010. 
 182 
Chadwick, Henry. Augustine: A Very Short Introduction. Oxford: Oxford University Press, 2001. 
Cicero, M. Tullius. "Laelius on Friendship." Cambridge: Harvard University Press, 1923. 
Clarke, William Newton. An Outline of Christian Theology. 10th ed. New York: Scribner, 1901. 
Coakley, Sarah. God, Sexuality and the Self: An Essay 'on the Trinity'. Cambridge: Cambridge 
University Press, 2013. 
Coates, Jennifer. Women Talk: Conversation between Women Friends. Oxford: Blackwell, 1996. 
Craigie, Peter C. The Book of Deuteronomy. Grand Rapids: Eerdmans, 1976. 
Danker, Frederick W., Walter Bauer, and William Arndt. "ἀγάπη." BDAG  (2000): 6–7. 
Danker, Frederick W., Walter Bauer, William F. Arndt, and F. Wilbur Gingrich. A Greek - English 
Lexicon of the New Testament and Other Early Christian Literature. 3rd ed. Chicago: 
University of Chicago Press 2001. 
Darragh, Neil. At Home in the Earth: Seeking an Earth-Centred Spirituality. Auckland: Accent, 
2000. 
Davis, Lynne. "Introduction," 1–12 in Lynne Davis, ed., Alliances: Re/Envisioning Indigenous-
Non-Indigenous Relationships, (Toronto: University of Toronto Press, 2010). 
de Graaff, Guido. Politics in Friendship: A Theological Account. London: T&T Clark, 2014. 
Deloria Jr., Vine. Custer Died for Your Sins: An Indian Manifesto. New York: Macmillan, 1969. 
———. For This Land: Writings on Religion in America. New York: Routledge, 1999. 
Derrida, Jacques. Politics of Friendship. Translated by George Collins. London: Verso, 1997. 
———. Politiques De L'amitié. Collection La Philosophie En Effet. Paris: Galilée, 1994. 
Deutsch, Eliot. "On Creative Friendship," 15–28 in Leroy S. Rouner, ed., The Changing Face of 
Friendship, (Notre Dame: University of Notre Dame Press, 1994). 
Devere, Heather. "Amity Update: The Academic Debate on Friendship and Politics." AMITY 1, no. 
1 (2013): 5–33. 
Dietrich, Jan. "Friendship with God: Old Testament and Ancient Near Eastern Perspectives." 
Scandinavian Journal of the Old Testament 28, no. 2 (2014/07/03 2014): 157-171. 
Domeris, William. Touching the Heart of God: The Social Construction of Poverty among Biblical 
Peasants. New York: T&T Clark, 2007. 
Dutton, Marsha L. "Introduction," 13–52 in Spiritual Friendship, (Collegeville, MN: Liturgical 
Press, 2010). 
———. "The Sacramentality of Community in Aelred," 246–267 in Marsha L. Dutton, ed., A 
Companion to Aelred of Rievaulx (1110–1167), (Boston: Brill, 2017). 
Dyckman, Katherine, Mary Garvin, and Elizabeth Liebert. The Spiritual Exercises Reclaimed: 
Uncovering Liberating Possibilities for Women. New York: Paulist, 2001. 
 183 
Dykstra, Craig, and Dorothy C. Bass. "A Theological Understanding of Christian Practices," 13–32 
in Miroslav Volf and Dorothy C. Bass, ed., Practicing Theology: Beliefs and Practices in 
Christian Life, (Grand Rapids: Eerdmans, 2002). 
Eilers, Kent. "New Monastic Social Imagination: Theological Retrieval for Ecclesial Renewal." 
American Theological Inquiry: A Biannual Journal of Theology, Culture & History 6, no. 2 
(2013): 45–58. 
Ellithorpe, Anne-Marie. "Reciprocity within Community: Ancient and Contemporary Challenges to 
and Opportunities for Civic Friendship." 2018. 
Elshtain, Jean Bethke. "Political Order, Political Violence, and Ethical Limits,"  in Willis Jenkins 
and Jennifer M. McBride, ed., Bonhoeffer and King: Their Legacies and Import for 
Christian Social Thought, (Minneapolis: Fortress, 2010). 
English, John J. Spiritual Freedom: From an Experience of the Ignatian Exercises to the Art of 
Spiritual Guidance. 2nd ed. Chicago: Loyola University Press, 1995. 
Fee, Gordon D. God's Empowering Presence: The Holy Spirit in the Letters of Paul. Grand Rapids: 
Baker Academic, 1994. 
———. Paul, the Spirit and the People of God. Peabody, MA: Hendrickson, 1996. 
Fitzgerald, John. "Christian Friendship: John, Paul, and the Philippians." Interpretation 61, no. 3 
(2007): 284–296. 
———. "Paul and Paradigm Shifts: Reconciliation and Its Linkage Group," 241–262 in Troels 
Engberg-Pedersen, ed., Paul Beyond the Judaism/Hellenism Divide, (Louisville: 
Westminster John Knox, 2001). 
Fitzgerald, John T. Friendship, Flattery, and Frankness of Speech: Studies on Friendship in the 
New Testament World. Leiden: Brill, 1996. 
Ford, J. Massyngberde. Redeemer--Friend and Mother: Salvation in Antiquity and in the Gospel of 
John. Minneapolis: Fortress, 1997. 
Fowl, Stephen E. Philippians. Grand Rapids: Eerdmans, 2005. 
Francis. Evangelii Gaudium: The Joy of the Gospel. Frederick, MD: The Word Among Us Press, 
2013. 
Freedman, David Noel. The Anchor Yale Bible Dictionary. 6 vols. New Haven: Yale University 
Press, 2008. 
Frei, Hans W. "Conflicts in Interpretation." Theology Today 49, no. 3 (1992): 344–356. 
———. The Eclipse of Biblical Narrative: A Study in Eighteenth and Nineteenth Century 
Hermeneutics. New Haven: Yale University Press, 1974. 
Fretheim, Terence E. God and World in the Old Testament: A Relational Theology of Creation. 
Nashville: Abingdon, 2005. 
Gadamer, Hans-Georg. Truth and Method. Translated by Joel Weinsheimer and Donald Marshall. 
2nd rev. ed. New York: Continuum, 2004. 
 184 
Ganzevoort, R. Ruard. "Narrative Approaches," 214–223 in Bonnie J. Miller-McLemore, ed., The 
Wiley-Blackwell Companion to Practical Theology, (Malden: Wiley-Blackwell, 2012). 
Glanville, Mark R. Adopting the Stranger as Kindred in Deuteronomy. Atlanta: SBL Press, 2018. 
Graham, Elaine, Heather Walton, and Frances Ward. Theological Reflection: Methods. London: 
SCM, 2005. 
Grayling, A. C. Friendship. New Haven: Yale University Press, 2013. 
Green, Deirdre. Gold in the Crucible: Teresa of Avila and the Western Mystical Tradition. Dorset, 
UK: Element Books, 1989. 
Green, Thomas H. Weeds among the Wheat. Notre Dame: Ave Maria Press, 2000. 
Grenz, Stanley J. The Social God and the Relational Self: A Trinitarian Theology of the Imago Dei. 
Louisville: Westminster John Knox, 2001. 
———. "Theological Foundations for Male-Female Relationships." Journal of the Evangelical 
Theological Society 41, no. 4 (1998): 615. 
———. Theology for the Community of God. Grand Rapids: Eerdmans, 2004. 
Gunton, Colin E. The Promise of Trinitarian Theology. Edinburgh: T&T Clark, 1991. 
Gutiérrez, Gustavo. We Drink from Our Own Wells: The Spiritual Journey of a People. 20th 
anniversary ed. Maryknoll, NY: Orbis Books, 2003. 
Guyette, Fred. "Faith, Friendship, and Justice: Elements for a Christian Social Ethic." AMITY 2, no. 
1 (2014): 45–61. 
Habermas, Jürgen. Between Naturalism and Religion: Philosophical Essays  [Zwischen 
Naturalismus und Religion]. Translated by Ciaran Cronin. Cambridge, UK: Polity Press, 
2008. 
Hare, John. "Religion and Morality." SEP Winter (2014). 
Hegel, G.W.F. The Phenomenology of Mind. Translated by J. B. Baillie. New York: Harper & 
Row, 1967. 
Heitink, Gerben. Practical Theology: History, Theory, Action Domains. Translated by Reinder 
Bruinsma. Grand Rapids: Eerdmans, 1999. 
Hess, Beth B. "Sex Roles, Friendship, and the Life Course." Research on Aging 1, no. 4 (1979): 
494–515. 
Hill, Wesley. Spiritual Friendship: Finding Love in the Church as a Celibate Gay Christian. Grand 
Rapids: Brazos, 2015. 
Hiltner, Seward. "The Meaning and Importance of Pastoral Theology," 27–48 in James Woodward 
and Stephen Pattison, ed., The Blackwell Reader in Pastoral and Practical Theology, 
(Malden: Blackwell Publishing, 2000). 
Hinlicky, Paul R. Beloved Community: Critical Dogmatics after Christendom. Grand Rapids: 
Eerdmans, 2015. 
 185 
Hobbes, Thomas. Leviathan; or, the Matter, Forme & Power of a Commonwealth, Ecclesiasticall 
and Civill. Cambridge: Cambridge University Press, 1904. 1651. 
Hobgood, William Chris. The Once and Future Pastor: The Changing Role of Religious Leaders. 
Bethesda, MD: Alban Institute, 1998. 
Hoekema, Anthony A. Created in God's Image. Grand Rapids: Eerdmans, 1986. 
Homans, George Caspar. Social Behavior: Its Elementary Forms. New York: Harcourt, 1961. 
Horner, Robyn. Jean-Luc Marion: A Theo-Logical Introduction. Burlington, VT: Ashgate, 2005. 
Huebner, Chris K. A Precarious Peace: Yoderian Explorations on Theology, Knowledge, and 
Identity. Waterloo, ON: Herald, 2006. 
Ignatius, and Hugo Rahner. Letters to Women. New York: Herder, 1960. 
Ignatius of Loyola. "The Spiritual Exercises," Translated by George E. Ganns, 113–214 in George 
E. Ganss, ed., Ignatius of Loyola: The Spiritual Exercises and Selected Works, (New York: 
Paulist, 1991). 
Ihimaera, Witi. The Whale Rider. Auckland: Mandarin, 1992. 
Isidore. "Book X," 213-230 in Stephen A. Barney, W. J. Lewis, J. A. Beach and Oliver Berghof, 
ed., The Etymologies of Isidore of Seville, (Cambridge: Cambridge University Press, 2006). 
Ivory, L.D. "Towards a Theology of Radical Involvement: The Continuing Legacy of Dr. Martin 
Luther King, Jr." PhD diss, Emory University, 1994. 
Janssens, Louis. "Norms and Priorities in a Love Ethics." Louvain Studies 6, no. 3 (1977): 207–
238. 
Jennings, Willie James. The Christian Imagination: Theology and the Origins of Race. New 
Haven: Yale University Press, 2010. 
———. "New Winds." Pneuma 36, no. 3 (2014): 447–455. 
Jipp, Joshua W. Saved by Faith and Hospitality. Grand Rapids: Eerdmans, 2017. 
John of Taizé. Friends in Christ: Paths to a New Understanding of Church. Maryknoll, NY: Orbis 
Books, 2012. 
Johnson, Darrell. "The Story That Makes Sense of Our Stories: Genesis 1–11." 2014. 
Johnson, Elizabeth A. Friends of God and Prophets: A Feminist Theological Reading of the 
Communion of Saints. New York: Continuum, 1998. 
———. She Who Is: The Mystery of God in Feminist Theological Discourse. New York: 
Crossroad, 1992. 
Jones, Timothy K. Finding a Spiritual Friend: How Friends and Mentors Can Make Your Faith 
Grow. Nashville: Upper Room Books, 1998. 
Julier, Alice P. Eating Together: Food, Friendship, and Inequality. Urbana: University of Illinois 
Press, 2013. 
 186 
Kellermann, D. " ֵרַע ." TDOT 13: 522–532. 
Kierkegaard, Søren. Works of Love: Some Christian Reflections in the Form of Discourses. New 
York: Harper, 1962. 
Kimbriel, Samuel. Friendship as Sacred Knowing: Overcoming Isolation. New York: Oxford 
University Press, 2014. 
King Jr., Martin Luther. "An Experiment in Love," 16–20 in James Melvin Washington, ed., A 
Testament of Hope: The Essential Writings of Martin Luther King, Jr, (San Francisco: 
Harper & Row, 1986). 
———. "Letter from Birmingham Jail." The Christian Century, June 12, 1957, 767–773. 
———. "Loving Your Enemies," 34–41 in Strength to Love, (New York: Harper & Row, 1963). 
———. Stride toward Freedom: The Montgomery Story. San Francisco: Harper & Row, 1958. 
King, Preston T. "Introduction," 1–14 in Preston T. King and Heather Devere, ed., The Challenge 
to Friendship in Modernity, (London: Frank Cass, 2000). 
Kittel, Gerhard, and Gerhard Friedrich. Theological Dictionary of the New Testament. Translated 
by G. W. Bromiley. 10 vols. Grand Rapids: Eerdmans, 1964–1976. 
———. Theological Dictionary of the New Testament: Abridged in One Volume. Translated by G. 
W. Bromiley. Edited by Gerhard Kittel and Gerhard Friedrich. Grand Rapids: Eerdmans, 
1985. 
Klassen, William. "Love: New Testament and Early Jewish Literature." ABD 4: 381–396. 
Köhler, Ludwig, Walter Baumgartner, M. E. J. Richardson, and Johann Jakob Stamm. " ֵרַע  ". 
HALOT 3: 1253–1255. 
Konrath, Sara H., Edward H. O'Brien, and Courtney Hsing. "Changes in Dispositional Empathy in 
American College Students over Time: A Meta-Analysis." Personality and Social 
Psychology Review 15, no. 2 (2011): 180–198. 
Konstan, David. "Epicurus." SEP Summer (2018). 
———. Friendship in the Classical World. Cambridge: Cambridge University Press, 1997. 
Kostenberger, Andreas J. "John," 415–512 in G. K. Beale and D. A. Carson, ed., Commentary on 
the New Testament Use of the Old Testament, (Grand Rapids: Baker, 2007). 
LaCugna, Catherine Mowry. God for Us: The Trinity and Christian Life. San Francisco: 
HarperSanFrancisco, 1991. 
Lane, Robert Edwards. The Loss of Happiness in Market Democracies. New Haven: Yale 
University Press, 2000. 
Lash, Nicholas. Believing Three Ways in One God: A Reading of the Apostles' Creed. London: 
SCM, 1992. 
Lawless, George. Augustine of Hippo and His Monastic Rule. Oxford: Clarendon Press, 1987. 
 187 
Lefler, Nathan. Theologizing Friendship: How Amicitia in the Thought of Aelred and Aquinas 
Inscribes the Scholastic Turn. Eugene: Pickwick, 2014. 
Lepojärvi, Jason. "Does Eros Seek Happiness? A Critical Analysis of C. S. Lewis's Reply to 
Anders Nygren." Neue Zeitschrift Für Systematische Theologie Und Religionsphilosophie 
53, no. 2 (2011): 208–224. 
Levinas, Emmanuel. Totality and Infinity: An Essay on Exteriority. Translated by Alphonso Lingis. 
Dordrecht, Netherlands: Kluwer Academic, 1991. 
Lewis, C. S. The Four Loves. London: Geoffrey Bles, 1960. 
Linn, Dennis, Sheila  Fabricant Linn, and Matthew  Linn. Sleeping with Bread: Holding What 
Gives You Life. New York: Paulist Press, 1995. 
Little, Graham. Friendship: Being Ourselves with Others. Melbourne: Text Publishing, 1993. 
Littmann, Greg. "The Friends of a Jedi: Friendship, Family, and Civic Duty in a Galaxy at War," 
127-135 in Jason T. Eberl and Kevin S. Decker, ed., The Ultimate Star Wars and 
Philosophy: You Must Unlearn What You Have Learned, (Hoboken, NJ: Wiley, 2015). 
Litwak, Eugene. "Occupational Mobility and Extended Family Cohesion." ASR 25, no. 1 (1960): 9. 
Louw, J. P., and Eugene A. Nida. "ἀγαπάω, ἀγάπη." Greek-English Lexicon of the New Testament: 
Based on Semantic Domains 1 (1989): 293–294. 
Luther, Martin. The Large Catechism. Translated by F. Bente and W. H. T. Dau. Grand Rapids: 
Christian Classics Ethereal Library, n.d. 
MacIntyre, Alasdair. After Virtue. 3rd ed. Notre Dame: University of Notre Dame Press, 2007. 
Macquarrie, John. Principles of Christian Theology. London: SCM, 1966. 
Malina, Bruce J., and Richard L. Rohrbaugh. Social-Science Commentary on the Gospel of John. 
Minneapolis: Fortress, 1998. 
Marcel, Gabriel. Creative Fidelity. Translated by Robert Rosthal. New York: Fordham University 
Press, 2002. 
———. The Mystery of Being. Translated by G. S. Fraser. Vol. 1, South Bend, IN: St. Augustine's 
Press, 1950. 
Markwald, Rudolf K., and Marilynn Morris Markwald. Katharina Von Bora: A Reformation Life. 
St. Louis: Concordia, 2002. 
Marsh, Charles. The Beloved Community: How Faith Shapes Social Justice, from the Civil Rights 
Movement to Today. New York: Basic Books, 2005. 
Martin, James. The Jesuit Guide to (Almost) Everything: A Spirituality for Real Life. New York: 
HarperCollins, 2010. 
Marty, Martin. "F Is for Friendship." The Christian Century, February 4, 2009, 10. 
Maruca, Dominic. "Deliberations of Our First Fathers." Woodstock Letters: A Historical Journal of 
Jesuit Educational and Missionary Activities 95, no. 3 (1966): 325–333. 
 188 
Maurer, Christian. "τίθηµι." Theological Dictionary of the New Testament 8 (1974): 152–158. 
May, Todd. Friendship in an Age of Economics: Resisting the Forces of Neoliberalism. Lanham: 
Lexington, 2012. 
Mbiti, John Samuel. African Religions and Philosophy. London: Heinemann, 1969. 
McBride, Sam. "The Company They Didn't Keep: Collaborative Women in the Letters of C.S. 
Lewis." Mythlore 29, no. 1 (2010). 
McFague, Sallie. Metaphorical Theology: Models of God in Religious Language. Philadelphia: 
Fortress, 1982. 
———. Models of God: Theology for an Ecological, Nuclear Age. Philadelphia: Fortress, 1987. 
McGuire, Brian Patrick. Friendship and Community: The Monastic Experience, 350-1250. 2nd ed. 
Ithaca: Cornell University Press, 2010. 
McMillan, Lex Stewart. "Persons, Divine and Human, and Therapy: A Critical Correlation between 
a Trinitarian Analogy of Persons and Narrative Therapy." PhD diss., 2016. 
McNamara, Marie Aquinas. Friendship in Saint Augustine. Fribourg, Switzerland: University 
Press, 1958. 
McNeill, Donald P., Douglas A. Morrison, and Henri J. M. Nouwen. Compassion: A Reflection on 
the Christian Life. New York: Doubleday, 2005. 
McPherson, Miller, Lynn Smith-Lovin, and Matthew E. Brashears. "Social Isolation in America: 
Changes in Core Discussion Networks over Two Decades." ASR 71, no. 3 (2006): 353–375. 
Meilaender, Gilbert. Friendship: A Study in Theological Ethics. 2nd ed. Notre Dame: University of 
Notre Dame Press, 1981. 
Meyendorff, John. "Introduction," 1–22 in The Triads, (New York: Paulist, 1983). 
Middleton, J. Richard. The Liberating Image: The Imago Dei in Genesis 1. Grand Rapids: Brazos, 
2005. 
Milbank, John. Theology and Social Theory: Beyond Secular Reason. 2nd ed. Oxford: Blackwell, 
2006. 
Miller, J. R. Compact, Contract, Covenant: Aboriginal Treaty-Making in Canada. Toronto: 
University of Toronto Press, 2009. 
Miller-McLemore, Bonnie J. Christian Theology in Practice: Discovering a Discipline. Grand 
Rapids: Eerdmans, 2012. 
———. "Introduction: The Contributions of Practical Theology," 1–20 in Bonnie J. Miller-
McLemore, ed., The Wiley Blackwell Companion to Practical Theology, (Malden: Wiley-
Blackwell, 2012). 
Mitchell, Alan C. "The Social Function of Friendship in Acts 2:44–47 and 4:32–37." Journal of 
Biblical Literature 111, no. 2 (1992): 255–272. 
Moltmann, Jürgen. A Broad Place: An Autobiography. Minneapolis: Fortress, 2008. 
 189 
———. The Church in the Power of the Spirit: A Contribution to Messianic Ecclesiology. New 
York: Harper & Row, 1977. 
———. The Coming of God: Christian Eschatology. Minneapolis: Fortress, 2004. 
———. The Crucified God: The Cross of Christ as the Foundation and Criticism of Christian 
Theology. London: SCM, 1974. 
———. Ethics of Hope. Minneapolis: Fortress, 2012. 
———. God for a Secular Society: The Public Relevance of Theology. Minneapolis: Fortress, 
1999. 
———. God in Creation: A New Theology of Creation and the Spirit of God. Minneapolis: 
Fortress, 1993. 
———. The Living God and the Fullness of Life. Louisville: Westminster John Knox, 2015. 
———. The Open Church: Invitation to a Messianic Lifestyle. London: SCM, 1978. 
———. The Source of Life: The Holy Spirit and the Theology of Life. London: SCM, 1997. 
———. The Spirit of Life: A Universal Affirmation. Minneapolis: Fortress, 1992. 
———. Sun of Righteousness, Arise! God's Future for Humanity and the Earth. Minneapolis: 
Fortress, 2010. 
———. "The Trinitarian Personhood of the Holy Spirit," 300–314 in Bradford E. Hinze and D. 
Lyle Dabney, ed., Advents of the Spirit: An Introduction to the Current Study of 
Pneumatology, vol. no 30 (Milwaukee: Marquette University Press, 2001). 
———. The Trinity and the Kingdom: The Doctrine of God. New York: Harper & Row, 1981. 
———. The Way of Jesus Christ: Christology in Messianic Dimensions. Minneapolis: Fortress, 
1993. 
Moltmann-Wendel, Elisabeth. "Friendship – the Forgotten Category for Faith and Christian 
Community: A Perspective for the Twenty-First Century," 25–43 in Passion for God: 
Theology in Two Voices, (Louisville: Westminster John Knox, 2003). 
———. Rediscovering Friendship: Awakening to the Power and Promise of Women's Friendships. 
Translated by John Bowden. Minneapolis: Fortress, 2001. 
Nees, Greg. Germany: Unraveling an Enigma. Yarmouth, ME: Intercultural Press, 2000. 
Newcomb, Steven T. Pagans in the Promised Land: Decoding the Doctrine of Christian Discovery. 
Golden, CO: Fulcrum, 2008. 
Ngien, Dennis. Luther as a Spiritual Adviser: The Interface of Theology and Piety in Luther's 
Devotional Writings. Milton Keynes, UK: Paternoster, 2007. 
Niringiye, David Zac. "In the Garden of Eden - I: Creation and Community." Journal of Latin 
American Theology 5, no. 1 (2010): 18–31. 
 190 
Nouwen, Henri J. M. Reaching Out: The Three Movements of the Spiritual Life. Garden City, NY: 
Doubleday, 1975. 
Nygren, Anders. Agape and Eros. Rev. ed. London: SPCK, 1953. 
———. Agape and Eros. Translated by A. G. Hebert. London: SPCK, 1932. 
O'Callaghan, Paul D. The Feast of Friendship. Wichita: Eighth Day, 2002. 
O'Connor, Pat. Friendships between Women: A Critical Review. New York: Harvester Wheatsheaf, 
1992. 
O'Day, Gail R. "Preaching as an Act of Friendship: Plain Speaking as a Sign of the Kingdom." 
Journal for Preachers 28, no. 4 (2005): 15–20. 
O'Donohue, John. Anam Cara: A Book of Celtic Wisdom. New York: HarperCollins, 1997. 
O'Meara, Thomas F. Thomas Aquinas: Theologian. Notre Dame: University of Notre Dame Press, 
1997. 
Olyan, Saul M. Friendship in the Hebrew Bible. New Haven: Yale University Press, 2017. 
Osmer, Richard R. Practical Theology: An Introduction. Grand Rapids: Eerdmans, 2008. 
———. "Toward a New Story of Practical Theology." IJPT 16, no. 1 (2012): 66–78. 
Pahl, Ray. On Friendship. Malden: Blackwell, 2000. 
Paik, Anthony, and Kenneth Sanchagrin. "Social Isolation in America: An Artifact." ASR 78, no. 3 
(2013): 339–360. 
Pakaluk, Michael, ed. Other Selves: Philosophers on Friendship. Indianapolis: Hackett, 1991). 
Pannenberg, Wolfhart. Systematic Theology. Vol. 1, Grand Rapids: Eerdmans, 1991. 
Patterson, John. Exploring Maori Values. Wellington, NZ: Dunmore, 2009. 
Peel, Mark. "The Importance of Friends: The Most Recent Past," 317-355 in Barbara Caine, ed., 
Friendship: A History, (London: Equinox, 2009). 
Pembroke, Neil. The Art of Listening: Dialogue, Shame and Pastoral Care. Grand Rapids: 
Eerdmans, 2002. 
———. Divine Therapeia and the Sermon: Theocentric Therapeutic Preaching. Eugene: Pickwick, 
2013. 
———. Renewing Pastoral Practice: Trinitarian Perspectives on Pastoral Care and Counselling. 
Aldershot, UK: Ashgate, 2006. 
———. "Space in the Trinity and in Pastoral Care." Journal of Pastoral Care & Counseling 65, 
no. 2 (2011): 1–10. 
Penn, William. Some Fruits of Solitude: Wise Sayings on the Conduct of Human Life. Scottdale, 
PA: Herald, 2003. 
 191 
Perkins, John H. "Practical Theology: What Will It Become?" The Christian Century, February 1, 
1984, 116. 
Peters, Ted. God as Trinity: Relationality and Temporality in Divine Life. Louisville: Westminster 
John Knox, 1993. 
Peterson, Eugene H. The Jesus Way: A Conversation in Following Jesus. London: Hodder, 2007. 
———. The Wisdom of Each Other: A Conversation between Spiritual Friends. Grand Rapids: 
Zondervan, 1998. 
Petev, Ivaylo D. "The Association of Social Class and Lifestyles: Persistence in American 
Sociability, 1974 to 2010." ASR 78, no. 4 (August 1, 2013): 633-661. 
Phillips, Susan S. The Cultivated Life: From Ceaseless Striving to Receiving Joy. Downers Grove: 
IVP, 2015. 
Pinckaers, Servais. The Sources of Christian Ethics. Washington, DC: Catholic University of 
America Press, 1995. 
Pohl, Christine D. Making Room: Recovering Hospitality as a Christian Tradition. Grand Rapids: 
Eerdmans, 1999. 
Porzecanski, Daniel Schwartz. "Friendship and the Circumstances of Justice According to 
Aquinas." The Review of Politics 66, no. 1 (2004): 35-54. 
Proeschold-Bell, Rae Jean, and Jason Byassee. Faithful and Fractured: Responding to the Clergy 
Health Crisis. Grand Rapids: Baker Academic, 2018. 
Provan, Iain W. Seriously Dangerous Religion: What the Old Testament Really Says and Why It 
Matters. Waco, TX: Baylor University Press, 2014. 
Putnam, Robert D. Bowling Alone: The Collapse and Revival of American Community. New York: 
Simon & Schuster Paperbacks, 2000. 
Putnam, Robert D., and David E. Campbell. American Grace. New York: Simon & Schuster, 2010. 
Rahner, Karl. Foundations of Christian Faith: An Introduction to the Idea of Christianity. New 
York: Seabury, 1978. 
———. The Trinity. Translated by Joseph Donceel. New York: Crossroad, 2004. Repr. 
Rawlins, William K. The Compass of Friendship: Narratives, Identities, and Dialogues. Los 
Angeles: Sage, 2009. 
Riesman, David. The Lonely Crowd: A Study of the Changing American Character. New Haven: 
Yale University Press, 1950. 
Ringe, Sharon H. Wisdom's Friends: Community and Christology in the Fourth Gospel. Louisville: 
Westminster John Knox, 1999. 
Ringma, Charles. Gadamer's Dialogical Hermeneutic: The Hermeneutics of Bultmann, of the New 
Testament Sociologists and of the Social Theologians in Dialogue with Gadamer's 
Hermeneutic. Heidelberg: Universitätsverlag C. Winter, 1999. 
 192 
———. Hear the Heartbeat with Henri Nouwen: Reflections on the Way of the Seeking Heart. 
Vancouver: Regent College Publishing, 2014. 
Roeber, A. G. Hopes for Better Spouses: Protestant Marriage and Church Renewal in Early 
Modern Europe, India, and North America. Grand Rapids: Eerdmans, 2013. 
Rorty, Richard. "Philosophy as Science, as Metaphor, and as Politics," 9-26 in Essays on 
Heidegger and Others, vol. 2 (Cambridge: Cambridge University Press, 1991). 
Rowling, J. K. Harry Potter and the Deathly Hallows. 2014 ed. London: Bloomsbury, 2007. 
Saarinen, Risto. "Eros and Protestantism: From Nygren to Milbank," 344–346 in E. Wiberg 
Pedersen, ed., Gudstankens Aktualitet: Bidrag Om Teologiens Opgave Og Indhold Og 
Protestantismens Indre Spændinger, (Copenhagen: Anis, 2010). 
Sahlins, Marshall. Stone Age Economics. London: Routledge Classics, 2017. 
Sakenfield, Katherine Doob. "Love: Old Testament." ABD 4: 375–381. 
Sanders, James A. "First Testament and Second." Biblical Theology Bulletin 17, no. 2 (1987): 47-
49. 
Scharffenorth, Gerta. Becoming Friends in Christ: The Relationship between Man and Woman as 
Seen by Luther. Lutheran World Federation, 1983. 
Schüssler Fiorenza, Elisabeth. In Memory of Her: A Feminist Theological Reconstruction of 
Christian Origins. 10th anniversary ed. New York: Crossroad, 1994. 
Schwartz, Daniel. Aquinas on Friendship. Oxford: Clarendon, 2007. 
Schwarzenbach, Sibyl A. "Fraternity, Solidarity, and Civic Friendship." AMITY 3, no. 1 (2015): 3–
18. 
———. On Civic Friendship: Including Women in the State. New York: Columbia University 
Press, 2009. 
Sellner, Edward C. "Like a Kindling Fire: Meanings of Friendship in the Life and Writings of 
Augustine." Spirituality Today: A Dominican Internet Journal of Spirituality 43, no. 3 
(1991): 240–257. 
Sennett, Richard. The Corrosion of Character: The Personal Consequences of Work in the New 
Capitalism. New York: Norton, 1998. 
Shelton, Charles M. "Friendship in Jesuit Life: The Joys, the Struggles, the Possibilities." Studies in 
the Spirituality of Jesuits 27, no. 5 (2013). 
Sheriffs, Deryck. The Friendship of the Lord. Vancouver: Regent College Publishing, 2007. 
Shields, David. "Friendship: Context and Content of Christian Religious Education." Religious 
Education 91, no. 1 (1996): 104–121. 
Simmel, Georg. "The Sociology of Secrecy and of Secret Societies." American Journal of 
Sociology 11, no. 4 (1906): 441–498. 
 193 
Simmel, Georg, and Everett C. Hughes. "The Sociology of Sociability." American Journal of 
Sociology 55, no. 3 (1949): 254–261. 
Sison, Marites N. "Clergy Struggling with Identity and Feelings of Loneliness, Exhaustion." 
Anglican Journal, December 1, 2006. 
Smith, David, and James K. A. Smith. "Introduction: Practices, Faith, and Pedagogy," 1–23 in 
David Smith and James K. A. Smith, ed., Teaching and Christian Practices: Reshaping 
Faith and Learning, (Grand Rapids: Eerdmans, 2011). 
Smith, Graham. Friendship and the Political: Kierkegaard, Nietzsche, Schmitt. Exeter: Imprint 
Academic, 2011. 
Smith, James K. A. Desiring the Kingdom: Worship, Worldview, and Cultural Formation. Grand 
Rapids: Baker, 2009. 
———. Imagining the Kingdom: How Worship Works. Grand Rapids: Baker, 2013. 
———. Who's Afraid of Postmodernism? Taking Derrida, Lyotard, and Foucault to Church. 
Grand Rapids: Baker, 2006. 
Soskice, Janet Martin. The Kindness of God: Metaphor, Gender and Religious Language. Oxford: 
Oxford University Press, 2007. 
Soughers, Tara K. "Friendship with the Saints: A Practical Theological Reading of Teresa of Avila 
as a Spiritual Companion." PhD diss., Boston University School of Theology, 2013. 
Spencer, Liz, and Ray Pahl. Rethinking Friendship: Hidden Solidarities Today. Princeton: 
Princeton University Press, 2006. 
Spicq, Ceslas. Theological Lexicon of the New Testament. Translated by James D. Ernest. 3 vols. 
Peabody, MA: Hendrickson, 1994. 
———. "καταλλαγή, καταλλάσσω." Theological Lexicon of the New Testament vol. 2 (1994): 
262–266. 
Stärhlin, Gustav. "ξένος." Theological Dictionary of the New Testament: Abridged in One Volume  
(1985): 661–663. 
———. "φιλέω, καταφιλέω, φιλία." TDNT 9: 114-146. 
———. "φίλος, φίλη , φιλια." TDNT 9: 146-171. 
Stassen, Glen H. "Peacemaking," 191–205 in Willis Jenkins and Jennifer M. McBride, ed., 
Bonhoeffer and King: Their Legacies and Import for Christian Social Thought, 
(Minneapolis: Fortress, 2010). 
Stauffer, Ethelbert. "ἀγαπάω, ἀγάπη, ἀγαπητός." TDNT 1: 21–55. 
Stendebach, F.J. " ָשׁלוֹם ." Theological Dictionary of the Old Testament 15 (1974): 13-49. 
Stott, Anne. Wilberforce: Family and Friends. Oxford: Oxford University Press, 2012. 
Strahm, Doris. "Vom Rand in Die Mitte: Christologie Aus Der Sicht Von Frauen in Asien, Afrika 
Und Lateinamerika." Diss, Univ Fribourg, 1996, Edition Exodus, 1997. 
 194 
Strauss, Claudia. "The Imaginary." Anthropological Theory 6, no. 3 (September 1, 2006 2006): 
322–344. 
Strong, John T., and Steven Shawn Tuell. "Introduction," 1–16 in John T. Strong and Steven 
Shawn Tuell, ed., Constituting the Community: Studies on the Polity of Ancient Israel in 
Honor of S. Dean Mcbride, Jr, (Winona Lake: Eisenbrauns, 2005). 
Summers, Steve. Friendship: Exploring Its Implications for the Church in Postmodernity. London: 
T&T Clark International, 2009. 
Swinton, John. Building a Church for Strangers. Edinburgh: Contact Pastoral Trust, 1999. 
———. From Bedlam to Shalom: Towards a Practical Theology of Human Nature, Interpersonal 
Relationships, and Mental Health Care. New York: Peter Lang, 2000. 
———. "From Inclusion to Belonging: A Practical Theology of Community, Disability and 
Humanness." Journal of Religion, Disability & Health 16, no. 2 (2012): 172-190. 
———. Raging with Compassion: Pastoral Responses to the Problem of Evil. Grand Rapids: 
Eerdmans, 2007. 
———. Resurrecting the Person: Friendship and the Care of People with Mental Health 
Problems. Nashville: Abingdon, 2000. 
Taylor, Charles. Modern Social Imaginaries. Durham: Duke University Press, 2004. 
———. A Secular Age. Cambridge: Harvard University Press, 2007. 
Terrell, John. A Talent for Friendship: Rediscovery of a Remarkable Trait. Oxford: Oxford 
University Press, 2014. 
Tigay, Jeffrey H. Deuteronomy: The Traditional Hebrew Text with the New JPS Translation. The 
JPS Torah Commentary. Philadelphia: Jewish Publication Society, 1996. 
Tillich, Paul. A History of Christian Thought, from Its Judaic and Hellenistic Origins to 
Existentialism. New York: Simon and Schuster, 1972. 
———. Systematic Theology. Vol. 1, Chicago: University of Chicago Press, 1951. 
———. Systematic Theology. Vol. 2, Chicago: University of Chicago Press, 1951. 
Torrance, Thomas F. The Mediation of Christ. Colorado Springs: Helmers & Howard, 1992. 
———. Trinitarian Perspectives: Toward Doctrinal Agreement. Edinburgh: T&T Clark, 1994. 
Torrell, Jean-Pierre. Christ and Spirituality in St. Thomas Aquinas. Washington, DC: Catholic 
University of America Press, 2011. 
Tracy, David. Blessed Rage for Order: The New Pluralism in Theology. Reprint ed. Chicago: 
University of Chicago Press, 1975. 
———. "A Correlational Model of Practical Theology Revisited,"  in Edward Foley, ed., Religion, 
Diversity and Conflict, (Munster: LIT Verlag, 2011). 
 195 
———. "Foundations of Practical Theology," 61–82 in Don S. Browning, ed., Practical Theology, 
(San Francisco: Harper & Row, 1983). 
Treier, Daniel J. Proverbs & Ecclesiastes. Grand Rapids: Brazos, 2011. 
Tutu, Desmond. No Future without Forgiveness. New York: Doubleday, 1999. 
Van Leeuwen, Mary Stewart. Gender & Grace: Love, Work & Parenting in a Changing World. 
Downers Grove: InterVarsity Press, 1990. 
———. A Sword between the Sexes?: C.S. Lewis and the Gender Debates. Grand Rapids: Brazos, 
2010. 
Vanier, Jean. Community and Growth. New York: Paulist, 1989. 
———. Made for Happiness: Discovering the Meaning of Life with Aristotle. Translated by 
Kathryn Spink. Toronto: Anansi, 2001. 
———. Our Life Together: A Memoir in Letters. London: Darton, Longman & Todd, 2008. 
———. "Transforming Our Hearts." news release, 2015. 
Vansteenberghe, G. "Amitté." Dictionnaire de Spiritualité (1937): 500-529. 
Veling, Terry A. Practical Theology: On Earth as It Is in Heaven. Maryknoll, NY: Orbis Books, 
2005. 
Vincelette, Alan. "Introduction," in Pierre Rousselot, The Problem of Love in the Middle Ages: A 
Historical Contribution, (Milwaukee: Marquette University Press, 2001). 
Volf, Miroslav, and Dorothy C. Bass, eds. Practicing Theology: Beliefs and Practices in Christian 
Life. Grand Rapids: Eerdmans, 2002). 
Wadell, Paul J. Becoming Friends: Worship, Justice and the Practice of Christian Friendship. 
Grand Rapids: Brazos, 2002. 
———. Friendship and the Moral Life. Notre Dame: University of Notre Dame Press, 1989. 
———. "An Itinerary to Glory: How Grace Is Embodied in the Communio of Charity." Studies in 
Christian Ethics 23, no. 4 (2010): 431-448. 
Walker, Karen. "Men, Women, and Friendship: What They Say, What They Do." Gender & 
Society 8, no. 2 (1994): 246-265. 
Walton, John H. Ancient Near Eastern Thought and the Old Testament: Introducing the 
Conceptual World of the Hebrew Bible. Grand Rapids: Baker, 2006. 
———. Genesis: The NIV Application Commentary. Grand Rapids: Zondervan, 2001. 
Watts, Rikk E. "The New Exodus/New Creational Restoration of the Image of God: A Biblical-
Theological Perspective on Salvation," 15-41 in John G. Stackhouse Jr., ed., What Does It 
Mean to Be Saved? Broadening Evangelical Horizons of Salvation, (Grand Rapids: Baker 
Academic, 2002). 
 196 
Way, Niobe. Deep Secrets, Boys’ Friendships and the Crisis of Connection. Boston: Harvard 
University Press, 2011. 
Webb, Stephen H. The Gifting God: A Trinitarian Ethics of Excess. New York: Oxford University 
Press, 1996. 
Weil, Simone. "Friendship," Translated by Emma Craufurd, 131-142 in Waiting for God, (New 
York: HarperCollins, 1951). 
Wendt, Albert. "Afterword: Tatauing the Post-Colonial Body," 399 in Vilsoni Hereniko and Rob 
Wilson, ed., Inside Out: Literature, Cultural Politics, and Identity in the New Pacific, vol. 
119 (Lanham, MD: Rowman & Littlefield, 1999). 
Wenger, Etienne. Communities of Practice: Learning, Meaning, and Identity. Cambridge: 
Cambridge University Press, 1998. 
Werpehowski, William. "Talking the Walk and Walking the Talk: Stanley Hauerwas's Contribution 
to Theological Ethics." Journal of Religious Ethics 40, no. 2 (2012): 228-249. 
White, Carolinne. Christian Friendship in the Fourth Century. Cambridge: Cambridge University 
Press, 1992. 
Wilberforce, William. A Practical View of Christianity. Peabody, MA: Hendrickson, 1996. 
Williams, Delores S. Sisters in the Wilderness: The Challenge of Womanist God-Talk. Maryknoll: 
Orbis Books, 1993. 
Williams, Rowan. Teresa of Avila. London: Continuum, 1991. Repr. 2003. 
Wilson, Jonathan R. "Biblical Wisdom, Spiritual Formation, and the Virtues," 297–307 in J.I. 
Packer and Sven K. Soderlund, ed., The Way of Wisdom, (Grand Rapids: Zondervan, 2002). 
———. Living Faithfully in a Fragmented World. Harrisburg, PA: Trinity, 1998. 
———. Living Faithfully in a Fragmented World: From MacIntyre's After Virtue to a New 
Monasticism. 2nd ed. Eugene: Cascade, 2010. 
Wolfteich, Claire. "Animating Questions: Spirituality and Practical Theology." IJPT 13, no. 1 
(2009): 121–143. 
———. "Time Poverty, Women’s Labor and Catholic Social Teaching: A Practical Theological 
Exploration." Journal of Moral Theology 2, no. 2 (2013): 40-59. 
Wuthnow, Robert. Loose Connections: Joining Together in America's Fragmented Communities. 
Cambridge: Harvard University Press, 2002. 
Yohe, Katherine TePas. "Working out One's Salvation in the World: Aelred and Lay Spirituality," 
268–288 in Marsha L. Dutton, ed., A Companion to Aelred of Rievaulx (1110–1167), 
(Boston: Brill, 2017). 
Zizioulas, John D. Being as Communion: Studies in Personhood and the Church. London: Darton, 
Longman and Todd, 1985. 
 197 
———. Communion and Otherness: Further Studies in Personhood and the Church. London: 
T&T Clark, 2006. 
Zobel, H. J. " ֶחֶסד  ". TDOT 5 (1974): 44-64. 
  
 
